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INTRODUCTION 


St. Gregory Thaumaturgus, “the Wonderworker” 


(1) The man whose life and works are the subject of this vol- 
ume was a bishop in the third century. Until the early fourth cen- 
tury, he was known as “Gregory the Great” or (in Gregory of 
Nyssa’s Life of him) “the Teacher.”' His see was the city of Neo- 
caesarea (modern Niksar) in the interior of Pontus, the area 
south of the Black Sea. Of his life not much is known, and the 
data which are available are the subject of some controversy, but 
the following brief outline is probably reasonably accurate. More 
details will be found in the discussion of his individual works. 

(2) Born of pagan parents in Cappadocian Pontus? about a.b. 
210-15, Gregory had a sister, whose name we do not know, and 
(according to Eusebius)* a brother named Athenodorus, who 
also became a bishop in Pontus. When Gregory was fourteen, his 
father died, but family resources enabled him to continue his ed- 
ucation in rhetoric and also in the Latin language, the language 
of Roman law. When his sister went to join her husband in Pales- 
tine, Gregory accompanied her with a view to studying law at 


1. Michel van Esbroeck, “The Credo of Gregory the Wonderworker and its In- 
fluence through Three Centuries,” in Studia Patristica, volume 19, ed. Elizabeth A. 
Livingstone (Leuven: Peeters, 1989), 262, says, “The nickname Thaumaturgos 
only begins with many quotations found in the Refutation of Chalcedon of Timothy 
Aelouros before 477.” Konstantinos M. Fouskas, [pyyoptos 6 Neoxatcapetas 
*EnioKotos 6 Paujatoupyds (Ca. 211/3-270/5) (Athens: University of Athens 
Press, 1969), 44, 105, points out that Sozomen’s Historia ecclesiastica 7.27, says that 
he believed that a certain miracle (the “minor incident about the road” which 
starts in 940C) Te8aujatoupyfjobat Ppnyopiw TG Pavjtaciw, which is very close to 
calling him “Thaumaturgus,” and Sozomen was writing before 450. 

2. From the time of Trajan (107-13) until Diocletian, Pontus was administra- 
tively a part of the province of Cappadocia; see the Oxford Classical Dictionary 
under “Cappadocia” and “Pontus.” 

3. Eusebius, h.e. 6.30; see also 7.14, 28. 
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Berytus* (modern Beirut). Whether he managed to begin those 
studies or not, he came under the influence of the Christian the- 
ologian and philosopher Origen, and spent five years (probably 
2933-38) as part of his circle of students in Caesarea.° 

(3) If he had not been baptized a Christian earlier,® he seems 
to have become one by the time he returned to Pontus and to the 
city of Neocaesarea. There he continued, with a few companions, 
to lead a retiring life, until he was pressed into service as the 
bishop of the Christian community at the insistence of Phaidi- 
mos, bishop of the metropolis of Cappadocian Pontus, Amaseia 
(modern Amasya).’ He maintained that leadership through the 
persecution of Decius in 250-51 (during which he, like St. Cyp- 
rian of Carthage and St. Dionysius of Alexandria, evaded the au- 
thorities) and the incursions of Goths into the region in 25,7.° Eu- 
sebius reports his presence at a synod in Antioch in 264 to help 


4. Berytus and its surrounding region were a “unique island of Roman cul- 
ture in the Near East,” thanks to the settkement there of demobilized Latin- 
speaking legionaries, starting in 15 B.C., according to Fergus Millar. He adds, 
“We know nothing of the formal structure of teaching there, and are hardly enti- 
tled to speak of a ‘Law School.’ Rather it was the wider, ‘Roman’ cultural setting 
and the possibility of finding instruction in Roman law in different ‘schools’ (au- 
ditoria) which attracted them.” Fergus Millar, The Roman Near East, 31 BC-AD 
337 (Cambridge: Harvard University Press, 1993), 279-80. 

5. This description of Origen’s “school” is deliberately cautious; for discus- 
sion, see Adolf Knauber, “Das Anliegen der Schule des Origenes zu Casarea,” 
Miinchener theologische Zeitschrift 19 (1968): 182-203, and the reply by Henri 
Crouzel, “L’Ecole d’Origéne a Césarée. Postscriptum a une édition de Grégoire 
le Thaumaturge,” Bulletin de littérature ecclésiastique 71 (1970): 15-27. 

6. Henri Crouzel, Origen (San Francisco: Harper and Row, 1989), 25: “Gre- 
gory’s first contact with Christianity occurred at the age of fourteen, but it is pos- 
sible that he was not yet baptised when he came to Caesarea.” Richard Klein, Ora- 
tio Prosphonetica ac panegyrica in Origenem. Dankrede an Origenes, trans. Peter Guyot, 
Fontes Christiani, vol. 24 (Freiburg: Herder, 1996), 8, thinks that Gregory was 
baptized at the end of his stay with Origen; he extends his analysis on 30-44. 
Fouskas, Tpnyoptos, 69 - 70, takes Address 5 to mean that Gregory was baptized at 
fourteen. I see no compelling reason for that conclusion, but if Gregory was bap- 
tized while in Caesarea, the fact that he does not mention it in the Address would 
suggest that the rite was considerably less significant to him than was the change 
in his thinking. 

7. Gregory of Nyssa, in the Life (gogBC), says that the ordination was origi- 
nally carried out at a distance, and the ceremonies were supplied later. 

8. The movements of the Goths into Asia in the 250’s are difficult to recon- 
struct; here I accept the date suggested for the activity in the Pontic area by 
Moritz Sch6nfeld, “Goti,” PWS, 3:804. Johannes Draseke, “Der kanonische Brief 
des Gregorios von Neocasarea,” Jahrbiicher fiir protestantische Theologie '7 (1881): 
739 -48, argues for the summer of 254. 
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deal with the case of Paul of Samosata,’ but the attempts to place 
him at the second synod convened for the same purpose in 268 
are probably mistaken.’ The traditional date of his death is dur- 
ing the reign of Aurelian (270-75).'! Gregory of Nyssa tells us 
that he left explicit instructions to keep his grave secret,”* which 
shows at least'* that his tomb was not a focal point of devotion in 
Neocaesarea." An interesting and plausible expansion of the 
above skeletal narrative is offered by Robin Lane Fox." 

(4) In ancient times the fame of Gregory was spread not only 
by Gregory of Nyssa’s Greek Life of him, which is translated into 
English in this volume, but also by translations of that Life into 
several oriental languages, and other Lives in Latin, Syriac, and 
Armenian which draw on essentially the same material as Gre- 
gory of Nyssa did. Likewise Rufinus, in his translation of Euse- 
bius’s Historia ecclesiastica, inserts a selection of the stories about 
Gregory at the end of Book 7, chapter 28.'° There is sufficient 


g. h. e.7.28.1. 

10. Gustave Bardy, Paul de Samosate: Etude historique, 2nd ed. (Louvain: Spici- 
legium Sacrum Lovaniense, 1929), 299, explains that if Gregory had been pres- 
ent at the synod of 268, he would have deserved prominent mention among the 
signatories to its letter (Eusebius, h. ¢. 7.30.2). Henri Crouzel, “Gregor I (Gregor 
der Wundertater),” in Reallexikon fiir Antike und Christentum 12 (1983): 782, spec- 
ulates that in 268 he must have been bed-ridden or already dead, but earlier, 
idem, ed., Remerciement a Origéne, suivi de la Lettre d’Origéne a Grégoire. Sources chré- 
tiennes, vol. 148 (Paris: Cerf, 1969), 26, he accepted the traditional 270-75 es- 
timate for the date of Gregory’s death. 

11. Fouskas, Tpnydptos, 102-3 gives the references from the Menologion of 
Basil (PG 117.165AB) and Balsamon (PG 137.1237AB), and authors as early as 
Gerard De Vos have corrected the text of the Suidas lexikon from the impossible 
“Julian” to Aurelian. 

12. Lifeg56A. 

13. Itis hard not to wonder if Nyssa, who regarded Gregory as a kind of new 
Moses (see Life go8C), was not influenced in this detail of his account by Deut 
34.6: “... but no man knows the place of his [Moses’] burial to this day.” 

14. William Telfer, “The Cultus of St. Gregory Thaumaturgus,” Harvard Theo- 
logical Review 29 (1936): 232, makes this point, and adds that in northern Pontus 
“[t]he practice was already general at the beginning of the Christian era, not to 
bury in earth, but to cut slots or oculi in the horizontal (sometimes in the verti- 
cal) face of the rock, each large enough to take a human body and allow for the 
superposition of a stone slab, and to lay the dead in these.” After a period these 
loculi were re-used for other dead (ibid., 23,4). 

15. Robin Lane Fox, Pagans and Christians (San Francisco: Harper and Row, 
1988), 516-42. 

16. The text is in the GCS Eusebius Werke, vol. 2, pt. 2, ed. Eduard Schwartz 
(Leipzig: J. C. Hinrichs, 1908), 953-56. Rufinus gives stories about the two 
brothers who quarreled about a lake (see the Life 925B-29A); how Gregory 
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variation among these Lives!” to discourage attempts to identify 
one of them as the source of all the others, even though Gregory 
of Nyssa’s seems to be earliest in date. The preferred explana- 
tion nowadays is that popular traditions about Gregory in the 
local church of Neocaesarea were at the basis of them all.'* Gre- 
gory of Nyssa’s family was in a position to know these traditions, 
as his brother St. Basil claimed kinship with the Neocaesareans 
through their grandmother St. Macrina,’? knew the bishop of 
Neocaesarea, Musonius,”° and knew some of the same stories as 
his brother, along with some ethical maxims which he attributes 
to our Gregory.*! There is consequently some chance that ele- 
ments of the Life are based upon genuine memories handed 
down in circles familiar to Gregory of Nyssa and Basil.” 

(5) Gregory is known in modern times less for his occasional 
appearances on the scene of history than for his writings, both 
those which are authentic and those which have been placed 


cleared enough ground to build a church (no exact parallel in the Life, but pos- 
sibly a version of the account Gregory of Nyssa adds at its end, 956B-58C); the 
stilling of the oracle (see the Life g16A-17A; but in Rufinus, this takes place in 
the snowy Alps!), followed by the conversion of its priest (who later, according to 
Rufinus, succeeds Gregory as bishop, while Gregory of Nyssa [948A] describes 
him as having become his deacon); there is mention of the Metaphrase on Eccle- 
siastes and a quotation of the Creed in Latin translation. 

17. Fouskas, Mpnyéptos, 60-61, provides an illuminating table of comparison. 

18. This is the view of Paul Koetschau, “Zur Lebensgeschichte Gregors des 
Wunderthater,” Zeitschrift fiir wissenschaftliche Theologie 41 (1898): 238, 244-48, 
who notes also the mention of one Musonius by name (at 921B), and the con- 
nection between Basil and Gregory of Nyssa’s family with the area and the Won- 
derworker himself. Fouskas, pyydptos, 57, agrees with that estimate. 

19. Basil, epist. 204.6; see earlier in the same letter, where he speaks of ai 
OWLaTiKal olKELOTHTES ... NIV... 7pds Upas. 

20. Basil, epist. 28 and 210. 

21. Basil, de spiritu sancto'74, and epist. 207.4. 

22. Paul Koetschau, Des Gregorios Thaumaturgos Dankrede an Origenes. Samm- 
lung ausgewahlter kirchen- und dogmengeschichtlicher Quellenschriften, vol. 9 
(Freiburg-im-Breisgau/Leipzig: J. C. B. Mohr (Paul Siebeck), 1894), v-vi, treats 
the following items as historical: that Gregory knew Firmilian of Caesarea and 
like him studied with Origen; that Gregory returned to his native country; that 
he was ordained by Phaidimos of Amaseia; that he built a church which survived 
an earthquake; and that he made Alexander bishop of the nearby city of Co- 
mana. Crouzel, “Gregor I,” 781, takes only ordination by Phaidimos, the ordina- 
tion of Alexander, Gregory’s hiding during the Decian persecution, and the in- 
stitution of martyr-feasts after the end of the persecution as historical events. 
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under his name in the hope that they might get a better hearing. 
The controversies surrounding issues of authenticity are com- 
plex and passionately argued, and the reader should be aware 
that in this volume I have taken what may be termed a “maximal- 
ist” position with regard to Gregory’s writings, ascribing to him 
as genuine not only the Metaphrase on Ecclesiastes (henceforth re- 
ferred to as the Metaphrase) and the Canonical Epistle, but also the 
Address of Thanksgiving to Origen (henceforth the Address), To 
Theopompus, and To Philagrius, for reasons which I shall give 
below. As doubtful or spurious I have included To Tatian, a Glos- 
sary on Ezekiel, and the famous Creed, which appears in Gregory of 
Nyssa’s oratorical Life of Gregory Thaumaturgus.* For compari- 
son, here are the lists of works accepted as genuine by two other 
modern students of Gregory: Henri Crouzel, in the introduction 
to his edition of the Address, accepts the Address, Creed, Canonical 
Epistle, Metaphrase, and To Theopompus, and questions To Phila- 
grius, To Tatian, and the lost dialogue cited by Basil of Caesarea, 
ep. 210.** Constantinos Fouskas agrees with Crouzel on the first 
five items, but he would add To Philagrius to the genuine works.” 

(6) How should the works be arranged chronologically? The 
Address should be placed at the time when Gregory left Caesarea 
to return to his homeland (thus in 238), and the Canonical Epis- 
tle after the incursion of the Goths into Pontus in 257. The other 
writings cannot be dated.*° 


23. Thus I differ from the Clavis Patrum Graecorum which accepts the Creed 
(with qualification) and lists To Philagrius among the spuria (CPG 1774); in addi- 
tion, it leaves the Glossary on Ezekielamong the spuria of Gregory Nazianzen (CPG 
3060). 

24. Crouzel, Remerciement, 27-3; he repeats that judgment in his later article 
in idem, “Gregor I,” 782-91. 

25. Fouskas, [pyydptos, 155, 162-63, 169, 175-76, 181-82; for To Phila- 
grius, see his extensive review of the question on 193-096. 

26. Earlier scholars have also attempted to estimate the dates of Gregory’s life. 
Here are a few of their chronologies: Victor Ryssel, Gregorius Thaumaturgus, Sein 
Leben und seine Schriften (Leipzig: L. Fernau, 1880): Gregory’s stay with Origen in 
Caesarea (231-35); Address (239); selection as bishop (240); Canonical Epistle 
(258); death (270). Fouskas, Ppnyoptos, 120: born (211/13), came to Christian- 
ity at the death of his father (225/27), studied with Origen (231-35), Address 
and return to Neocaesarea (235), selected and ordained as bishop (237), Canon- 
ical Epistle (254/55), death (270/75). Fouskas also ventures dates for the other 
works which he recognizes as genuine: To Theopompus (248-50), Metaphrase on 
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(7) It is not possible here to list all the later works of other 
writers which were placed under Gregory’s name. References to 
most of them can be found in the Clavis Patrum Graecorum 
1775-94, but manuscript attributions to Gregory Thaumatur- 
gus appear in many other places.*” The most illuminating obser- 
vations on this phenomenon have been made by Michel van Es- 
broeck, who shows that Gregory of Neocaesarea was adopted as a 
patron first by the Apollinarians at the end of the fourth century 
and beginning of the fifth, and then by the supporters of Zeno’s 
Henotikon.** 

(8) No manuscript collection of Gregory’s writings was made 
in antiquity;” this fact has hindered the recovery and study of 
their text. The series Griechische-christliche Schrifisteller der ersten 
Jahrhunderte, the main corpus of critical editions of the Greek Fa- 
thers of the first three centuries, passed over Gregory (and 
Dionysius of Alexandria as well). Because of the complexity of the 
manuscript tradition, it is unlikely that a complete critical edition 
of Gregory’s writings will be produced in the foreseeable future. 

(g) Under the circumstances, we are fortunate that an at- 
tempt at a complete collection of Gregory’s works was printed as 
early as 1604." Our benefactor was Gerard De Vos, the provost 


Ecclesiastes (256-60), To Philagrius (260-64), Creed (264-65). Crouzel in Remer- 
ciement estimates: birth (210/13), stay with Origen in Caesarea (231/33-38), 
became bishop several years before 250, died (270/75). 

27. See for example those listed by J. Muyldermans, “Répertoire de piéces pa- 
tristiques d’aprés le catalogue arménien de Venise,” Le Muséon 47 (1934): 279, 
and the spells described by Heinzgerd Brakmann in the section “Gebetsliteratur” 
at the end of Crouzel’s article “Gregor I,” 791-93. 

28. Michel van Esbroeck, “The Credo of Gregory the Wonderworker and its 
Influence through Three Centuries,” Studia Patristica 19 (1989): 261-66. 

29. The small group of works usually found together in the manuscripts of 
Gregory Nazianzen may constitute a partial exception; see the discussions below 
concerning To Philagrius and Glossary on Ezekiel. 

30. Sancti Gregorii Episcopi Neocesariensis, cognomento Thaumaturgi, 
Opera Omnia, quotquot in insignioribus, praecipué Romanis Bibliothecis reperiri 
potuerunt; Una cum eiusdem Authoris Vita, graecé et latiné. Interprete, et scho- 
liaste Reverendo D. Doct. Gerardo Vossio Borchlonio, Germ. Prep. Tungrensi. 
Moguntiae [Mainz]: Apud Balthasarum Lippium, sumptibus Antonii Hierat., 
M.DC.IV [1604]. De Vos published at the same time a second volume of works by 
other authors, not only to make them available but also to fatten the edition of 
Gregory (“ut Tomus Thaumaturgi in iustius Volumen excrescat”). 
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of Tongeren,*' who died in 1609. De Vos is perhaps most famous 
for publishing an opera omnia of Ephrem Syrus (Rome, 1589).” 
In the editio princeps, De Vos published the Creed; “another profes- 
sion of faith,” the so-called kata (Lé pos TloTLs which is now rec- 
ognized as an Apollinarian composition;* the “Twelve Chapters 
on Faith” (CPG 1772); four homilies, three of them on the An- 
nunciation (CPG 1775, 1776, and 4519) and one on the Theo- 
phany at the baptism of Jesus (CPG 7385); the Canonical Epistle 
(CPG 1765); To Tatian on the Soul (CPG 1773); the Metaphrase on 
Ecclesiastes (CPG 1766);** the Address of Thanksgiving to Origen 
(CPG 1763); and the Life by Gregory of Nyssa (CPG 3184). He 
seldom speaks of his manuscript sources.*® At Cologne in 1618, 
these works were included in the third volume of a larger patris- 
tic collection.*° 

(10) A second publication of Gregory’s opera omnia was pro- 
duced by Fronton Du Duc (Ducaeus), SS. PP, Gregorit, Neocaesar. 
Episc., cognomento Thaumaturgi, Macarti Aegyptii et Basilii, Seleuciae 
Isauriae Episc. Opera Omnia, quae reperiri potuerunt. Nunc primum 


31. Tongeren or Tongres is a market town north of Liége. De Vos himself tells 
us in the introduction to his book that as of 1603 he is 56 years old and in his 
thirtieth year of residence in Rome (“urbicae mansionis”). 

32. Further information can be found in the article by J.-J. Thonissen, “De Vos 
(Gérard) ,” Biographie Nationale 5 (1875): 850-51. 

33. De Vos gives only a Latin translation of this work, without explaining why. 
For the best edition of the Greek text, see Hans Lietzmann, Apollinaris von 
Laodicea und seine Schule (Tubingen: J. C. B. Mohr, 1904), 167-85. 

34. De Vos provides only the Latin translation by Jacobus Billius, just as it is still 
to be read in the Latin column of Migne’s Patrologia Graeco-Latina 10.988-1017. 

35. A surprising exception is in his notes to To Tatian on the Soul, where he 
mentions several manuscripts, but names them only in quite general terms. 

36. Magna Bibliotheca veterum Patrum & antiquorum Scriptorum ecclesiasticorum: 
primo quidem a Margarino de la Bigne Sorbonico in Academia Parisiensi Theol- 
ogo collecta, & tertio in Lucem edita; Nunc vero plus quam centum Auctoribus, 
& opusculis plurimis locupletata, historica methodo per singula secula, quibus 
Scriptores quique vixerunt, disposita, & in XIV. Tomos distributa; opera & studio 
doctissimorum in Alma Universitate Colon. Agripp. Theologorum ac Professo- 
rum. Coloniae Agrippinae, sumptibus Antonii Hierati, sub signo Gryphi. Anno 
M.DC.XVII. Antonius Hieratus had also put up the capital for De Vos’s edition. 
This information comes from Thomas Ittig, De Bibliothecis et Catenis Patrum. . . 
Tractatus (Leipzig, 1707), 420-24, who also tells us (ibid., 43) that of the works 
translated here the 1575 edition of the de la Bigne collection contained only To 
Tatian on the Soul; the 1589 edition added the Metaphrase and the Canonical Epistle 
(ibid., 56). Ittig does not report on the third (1609) and fourth (1624) editions. 
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ger. et lat. coniunctim edita. Parisiis, 1621. Du Duc adds his own 
annotations in this edition, but otherwise simply reproduces De 
Vos.*” 

(11) A third publication was in the third volume of the Biblio- 
theca veterum Patrum, antiquorumque Scriptorum ecclesiasticorum, 
postrema Lugdunensi longe locupletior atque accuratior, edited by An- 
dreas Galland (Venice, 1767).** Galland promises many im- 
provements to the texts in his collection, and he certainly did 
have access to some better editions which had appeared since 
Du Duc. It is Galland’s edition which was taken over and re- 
printed in J.-P. Migne, Patrologia Graeco-Latina, volume 10. 


Gregory’s Theology 


(12) Henri Crouzel’s introduction to his edition of the Ad- 
dress of Thanksgiving gives an overall description of Gregory’s the- 
ology.*® Crouzel’s portrayal of Gregory’s ideas is affected by two 
factors about which I would disagree: Crouzel’s acceptance of 
the so-called “Creed” of Gregory from the Lifeas genuine, rather 
than a forgery by Gregory of Nyssa, and his willingness to trans- 
fer onto Gregory many of the virtues of Origen’s fully worked 
out theology, despite the lack of evidence for those qualities in 
Gregory’s own works. I believe that Luise Abramowski has made 
a persuasive case” that the “Creed” was constructed by Gregory of 
Nyssa as part of his attempt to bring the Christians of Neocae- 
sarea into agreement with the rest of the Church after the Coun- 
cil of Constantinople in 381, when the emperors made him a 
standard of orthodoxy for Pontus.“ As for the independence of 


37. Likewise, for the fifty homilies of Macarius he reproduces “Io. Picus,” for 
Basil of Seleucia, “Cl. Dausqueius,” and for Zonaras’ explication of the canonical 
letters (including Gregory’s which reappears here), “Antonio Salmatia.” 

38. The first volume of the set is dated 1765. 

39. Crouzel, Remerciement, 46-78. 

40. Luise Abramowski, “Das Bekenntnis des Gregor Thaumaturgus bei Gre- 
gor von Nyssa und das Problem seiner Echtheit,” Zeitschrift fiir Kirchengeschichte 87 
(1976): 145-66. 

41. Cod. Theod. 16.1.3; The Theodosian Code, translated with commentary by 
Clyde Pharr (New York: Greenwood Press, 1969), 440: “...in the Diocese of Pon- 
tus, with Helladius, bishop of Caesarea, and with Otreius, bishop of Melitene, and 
with Gregorius, bishop of Nyssa . . . Those bishops who are of the communion 
and fellowship of such acceptable priests must be permitted to obtain the 
Catholic churches.” The date is July 30, 381. 
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Origen’s pupils from their teacher, we need look no farther than 
his other famous student, Dionysius of Alexandria, who seems 
not to have rehabilitated Origen after becoming bishop of Alex- 
andria, and whose theology is apparently less like Origen’s than 
was once assumed.” 

(13) As I indicated above, I have taken what may be consid- 
ered a “maximalist” position in regard to the genuineness of Gre- 
gory’s works. That is, where a work could be by Gregory and is at- 
tributed to him in some ancient source, I have tended to include 
it in his corpus. This could have the disadvantage of requiring 
the reader to make sense of materials which seem disparate; 
somewhat to my surprise, the differences among the works are 
not particularly great. Even if they had been, however, to divide 
them up among various authors on the grounds of those differ- 
ences would have been to beg the question. With a writer from 
such a distant time and place as Gregory, difficulties are to be ex- 
pected, and should not be solved by the simple expedient of in- 
venting hypothetical figures. With that said, let us consider some 
characteristics of Gregory’s theology as it appears in the present 
body of works. 

(14) As I have noted at various points in discussion of the in- 
dividual works, Gregory’s references to Jesus Christ and to the 
Holy Spirit are sparser than one would expect from a pupil of 
Origen. There are several unmistakable references to the Incar- 
nation of the divine Savior, and from the Address in particular it is 
apparent that Gregory is familiar with the gospels as well as the 
rest of Scripture, but he seems to think of Christ more as the di- 
vine Logos than as the human Jesus. This bias is not docetistic, 
since the To Theopompus is a ringing affirmation of the reality of 
God’s suffering and death. Rather, Gregory seems to find our 
converse in heaven, even while we are on earth, and the object of 
our love and contemplation in God above. In this sense the In- 
carnation seems more instrumental than the mystery in its own 
right which much Christian thought has emphasized. 

(15) The Holy Spirit appears but once each in the Address of 
Thanksgiving and the Canonical Letter, and not at all in the Meta- 
phrase on Ecclesiastes or To Theopompus. In To Philagrius the Holy 


42. Wolfgang Bienert, Dionysius von Alexandrien: Zur Frage des Origenismus im 
dritten Jahrhundert (Berlin: Walter de Gruyter, 1978). 
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Spirit comes up in the formal setting of a trinitarian credal affir- 
mation, and not in a functional role; that formal character itself 
is one of the reasons I am willing to accept To Philagrius as a gen- 
uine work of Gregory. As I suggest in a note to the mystagogical 
vision in the Life, where Gregory of Nyssa attributes quite a de- 
tailed creed to Gregory Thaumaturgus and says that it is still to 
be seen in the church in Neocaesarea written in the saint’s own 
hand, a trinitarian formula of a simple coordinate kind may be 
the occasion for Nyssa’s development of the trinitarian theme. 

(16) In short, there is little dogmatic development in the gen- 
uine works of Gregory—even To Philagrius—that would tax the 
credulity of a non-Christian who was slightly acquainted with the 
particularities of Christian belief. There are three possible expla- 
nations of this phenomenon: (1) Gregory’s Christianity was 
rudimentary, and reflects the kind of simplification that can be 
expected when a religious faith is transplanted from a cultural 
setting where many corollary beliefs and practices support it to 
the stony soil of a new territory and population; (2) the works we 
have are exoteric, addressed precisely to outsiders, and present 
quite a different theological vision from the one which would 
have been the theme of Gregory’s preaching within Christian 
circles; (3) the works we have, apart from the Canonical Epistle, 
were produced by Gregory in his early enthusiasm for Christian- 
ity as a student under Origen, and document the process by 
which he was absorbing Christian ideas, rather than the devel- 
oped vision of his later years as a bishop. The third suggestion 
has in its favor the fact that Gregory’s writings were preserved in 
Palestine and Syria, where he had been a student; the second, 
the avoidance of argument from Scripture (and in the case of 
the Metaphrase, its protreptic character); the first, the evidence 
that a century later Neocaesarea was still something of a theolog- 
ical backwater whose simplistic views taxed the patience of both 
Gregory of Nyssa and his brother Basil. While all three explana- 
tions are defensible, I tend to think that the sophistication of 
Gregory’s arguments speaks against the theory that these are all 
works of his early years as a Christian. 

(17) Whatever the answer to that question, we are better in- 
formed about Gregory’s moral teaching than about his dogmatic 
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vision.** For Gregory, the goal of the moral life is “to come to 
God and remain in him, having been made like him by a clean 
mind.” This is primarily the work of true piety, evoéfeta, which 
he calls “the mother of the virtues . . . the beginning and the cul- 
mination of all the virtues.” In the Metaphrase, he says that “for 
those people who remain upon the earth there is one salvation, 
if their souls would recognize and attach themselves to the one 
who gave them birth,” a formulation which matches closely the 
Address’s statement of the goal of the moral life. 

(18) This true piety, in Gregory’s view, calls for leading a 
philosophic life, and both the Address and the Metaphrase de- 
scribe the urgent need for conversion to philosophy. In the 
Metaphrase he uses the experience of the futility of the unreflec- 
tive life to break down the reader’s resistance to philosophy, as 
Origen broke down Gregory’s own resistance through the 
process so eloquently described in the Address 6.73-92. Driven 
to the recognition of how futile other pursuits are, he concludes, 
“I saw clearly the goods which lie before a human being, the 
yvaots of wisdom and the possession of virtue,” accompanied by 
a desire for peace and quiet (jovxia).*° Here are signs not only 
of philosophic otiwm but also of monastic dvaxdprots. 

(19) Gregory’s vision of the philosophic life places a high 
value on personal relationships. That comes through repeatedly 
in the Address, for example, in the famous passage where he com- 
pares the drawing power of Origen’s friendship to David’s attrac- 
tion for Jonathan (6.81-92), and in his appreciative remarks 
about the other men who form the circle around Origen (1.3-4,” 
16.189" and 196). We see the same preference for relationship 


49. Amore extended treatment can be found in Michael Slusser, “The Main 
Ethical Emphases in the Writings of Gregory Thaumaturgus,” in Studia Patristica, 
Proceedings of the Twelfth International Conference on Patristic Studies, Ox- 
ford, August 21-26, 1995 (Leuven, Belgium: Peeters Publishers, 1997), 357-62. 

44. Address 12.149; see also Address 14.165, where he calls “the knowledge of 
the divine and true piety” “the greatest and most necessary of all.” 

45. PG 10.1017A5~-7; see also PG 10.1005C1: “The greatest good is to lay 
hold of God.” 

46. Metaphrase, PG 10.993C; compare Address 16.185: “How profitable I 
learned it is to live in quietness... ! (Wauxtav dyew). 

47. “... these wonderful men who have embraced the good philosophy.” 

48. Gregory compares life in Origen’s company to paradise: “. . . the good 
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over the solitary life in the way in which the Metaphrase develops 
Ecclesiastes’ reflections on the isolation of the miser.* This pas- 
sage lends some credibility to the way Gregory of Nyssa later por- 
trayed the Wonderworker as always accompanied by associates, 
and may foreshadow the Cappadocians’ own experiments with a 
spiritual community. 

(20) The path of virtue to which true piety summons us in- 
cludes of course the cardinal virtues so well known from earlier 
Greek tradition.” The language Gregory uses, “mastery and un- 
derstanding of the impulses themselves” (Address 11.137), is char- 
acteristic of the period and would fit well in a Stoic context,”' as 
would the emphasis on doing “what really belongs to us,” rather 
than focusing on what others do (Address 11.138-39). Gregory 
places particular emphasis on temperance (owhpoovvn) and de- 
tachment from worldly possessions. While the biblical Qoheleth 
says that wisdom protects a person like money (Eccles 7.12), Gre- 
gory says, “Real life, for a human being, comes not from the pre- 
carious possession of wealth, but from wisdom” (PG 10.1005B). 
The strength of Gregory’s feeling on this issue may be reflected 
in the way that the Canonical Epistle devotes canons 2-5 and 8-10 
to harsh censure of those who have taken advantage of the chaos 


land, where I obtained the homeland I never knew of before, and relatives, 
whom I finally began to know when I had them as soul mates, and what is truly 
our father’s house, where the father stays and is nobly honored and celebrated 
by his true sons who wish to remain there.” 

49. PG 10.997CD-1000A, based on Eccles 4.7-12. 

50. Address 9.122-25. These virtues are presented in the usual way, but there 
is nothing wrong with that, despite the rather contemptuous characterization 
which Pierre Nautin gives in Origéne, Sa vie et son cuvre (Paris: Beauchesne, 
1977), 185. 

51. See also Address 9.115, where virtue produces “the calm and steady condi- 
tion of the soul’s impulses.” The absence of any mention of Oppat in the Enchirid- 
ion Sextiis one of the indications that the latter reflects a somewhat different view 
of the moral life than Gregory’s. Cf. Henry Chadwick, The Sentences of Sextus 
(Cambridge: Cambridge University Press, 1959), 184-92, for an index of the 
Greek words in Sextus. Although Crouzel, Remerciement, 147, n. 4, says that the 
“most recent” philosophers in Address 9.124, whom Gregory derides, were Stoics, 
Iam not convinced; nor can we be sure that Gregory divided philosophers into 
the same groupings which historians use today. As Crouzel notes, (ibid., 62), one 
of the derided “modern” doctrines in Address 9.124 reappears in 11.142, this 
time assigned to the ancients, and with commendation. 
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left behind by the Goths to enrich themselves at their neighbors’ 
expense.™ 

(21) Gregory introduces the notion of reward and punish- 
ment after death into his Metaphrase of Ecclesiastes, making it a 
significant ethical factor in his exhortation to take up the life of 
wisdom and goodness. In the Address of Thanksgiving, however, 
no such destiny after death is discussed. True, Origen is de- 
scribed as a man who “has already completed most of the prepa- 
ration for the re-ascent to the divine world” (Address 2.10), 
whose “inner being connaturally touches God, though it is for 
the moment enclosed in what is visible and mortal” (Address 
2.13). It is hard to know whether this represents a conventional 
type of praise, or whether Gregory himself thought in those 
terms. But in the Address, true piety is its own reward, and God’s 
paradise for us today is the life of philosophy led in union with 
God. At the root of our capacity to lead such a life, Gregory sees 
“the leader of our souls and our Savior, [God’s] first-begotten 
Word” who “is the truth and the wisdom and the power of the Fa- 
ther of the universe himself, and is also with and in him and 
united to him completely” (Address 4.35-36)—exactly the de- 
scription which Gregory gives of the life of evoéeta itself. The 
To Theopompos, however, ascribes such a role not to “the Word” 
but explicitly to Jesus.™ 


Gregory of Nyssa’s Life of Gregory the Wonderworker 


(22) The oration of Gregory of Nyssa which goes under the 
title of The Life of Gregory the Wonderworker is, as was noted above 
in the general discussion of Gregory’s life, thought to be the clos- 
est of our many written accounts to the oral traditions in Neo- 


52. These passages from the Canonical Epistle are especially moving to read 
when one realizes that Gregory Thaumaturgus is the patron saint of the Chris- 
tians of Bosnia; see Alexandre Soloviev, “Saint Grégoire, patron de Bosnie,” 
Byzantion 19 (1949): 263-79. 

53- To Theopompus 17.32: “He came therefore, O happy one, Jesus came, who 
is king over all things, that he might heal the difficult passions of human beings, 
being the most blessed and generous one. . . . He came therefore, he came in 
haste, to make people blessed and rich in good things, immortals instead of mor- 
tals, and has renewed and recreated them blessed and forever.” 
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caesarea about their founding saint. However difficult it may be 
to rely on this Life for historical data on Gregory Thaumaturgus 
himself, it has recently been used as a valuable resource for un- 
derstanding what Christian missionary work in the Roman Em- 
pire was like.” It is an important component of the dossier on 
Gregory. 

(23) The most remarkable trait of this Life is that Gregory of 
Nyssa shows no evidence of knowing any of the written works of 
Gregory Thaumaturgus.” Nonetheless, he knows that Gregory 
had studied with Origen, and returned to his own country 
equipped with extensive knowledge of philosophy. If he learned 
about the study with Origen from Eusebius’s brief mention in 
the Historia ecclesiastica, he passes over in silence Eusebius’s men- 
tion of a brother Athenodorus, and of the participation of both 
Gregory and Athenodorus in the first synod called to deal with 
Paul of Samosata.*° Since Nyssa also names Firmilian of Caesarea 
in Cappadocia as an important influence on the Wonderworker, 
and in fact as the one who sent him to Origen, Nyssa may be de- 
pending on Cappadocian sources entirely, and not on Eusebius. 

(24) One implication of this is that Gregory’s works would 
have been transmitted only outside Cappadocia. In the case of 
the Address of Thanksgiving and perhaps the Metaphrase on Ecclesi- 
astes, which Jerome knew, that might not surprise us, but the 
Canonical Epistle presumes an audience in Pontus and Cappado- 
cia. Still, too much should not be made of Nyssa’s silence about 
Gregory’s writings; hagiographical homilies often reflect little of 
our other sources about the persons they praise.°” 

(25) Asecond remarkable characteristic of the Life, at least in 
contrast to modern expectations, is the sparsity of references to 


54. Ramsay MacMullen, Christianizing the Roman Empire (A.D. 100-400) (New 
Haven: Yale University Press, 1984), 59-61; Lane Fox, Pagans, devotes most of 
chapter 10 to Gregory’s episcopal career, with heavy dependence on Nyssa’s Life. 

55. Raymond Van Dam, “Hagiography and History: The Life of Gregory 
Thaumaturgus,” Classical Antiquity 1 (1982): 281-82, discusses this issue at some 
length. Jean Bernardi, La prédication des Péres Cappadociens ({Paris]: Presses uni- 
versitaires de France, [1968]), 310, states the fact bluntly. 

56. Eusebius, h. ¢. 6.30 (cf. 7.14, 7.28.1). 

57. Gregory Nazianzen’s panegyric on Athanasius of Alexandria, for exam- 
ple, gives scant attention to his writings. 
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Jesus Christ. Nyssa portrays Gregory as centered on God, believ- 
ing in the Trinity, and instituting an ecclesial and sacramental 
Christian life in Pontus, but the references to the Incarnation 
are exceedingly rare. The temple custodian doubted that “the 
Divine had appeared to human beings in the flesh,” and Gre- 
gory assured him that this had been confirmed by wonders;** 
and this same custodian, having become Gregory’s deacon, called 
on the name of Christ and made “the Sign upon himself” (pre- 
sumably the sign of the cross) when he found himself in mortal 
danger. Even the famous “Creed”™ prescinds from any men- 
tion of the Incarnation; and the name of Jesus is not to be found 
in the entire oration. Whatever Nyssa’s reasons for constructing 
the Life in this way, the theocentric narrative harmonizes with 
Gregory’s works as we have them and as they are translated here. 
Perhaps Gregory’s comparative silence on Jesus as the Word in- 
carnate is more typical of that time and place than modern 
Christians would care to think. 

(26) Scholars have made various attempts to identify the cir- 
cumstances under which the Life was composed. Raymond Van 
Dam summarizes scholarly opinion with the probable year being 
380, the date perhaps Gregory’s feastday, November 17, and the 
location probably Neocaesarea itself.°! W. Telfer places it early in 
Nyssa’s career, “in some Pontic church .. . not St. Gregory’s own 
church of Neocaesarea,”® while Luise Abramowski believes that 
it was delivered after 381, after Gregory of Nyssa had been thrust 
into prominence by his designation as one of the standards of 
doctrinal orthodoxy by the emperor Theodosius.” While the text 
itself begins in a fashion which fits the picture of an oral delivery 


58. PG 46.91 7AB. 

59. PG 46.952BC. 

60. PG 46.912D-13A. 

61. Van Dam, “Hagiography and History,” 277. He draws the year from 
Bernardi, La prédication, 308; Bernardi selects 380 because it was an “année ou 
Grégoire voyagea beaucoup.” 

62. Telfer, “The Cultus,” 229. He continues, “It would appear to have looked 
up to the church of Amasea and to have been near the sea. It may have been 
Ibora, the little town near which was the country mansion where Aemilia lived, 
the widowed mother of Basil and Gregory Nyssen.” This is a curious suggestion, 
since Ibora, on the Iris River, is farther from the sea than Neocaesarea. 

63. Abramowski, “Das Bekenntnis,” 162. 
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before an audience, the last few pages (from 956A13 = H54.17 
on; in this translation the addendum begins at p. 84) appear to 
be a written addition. We may assume that Gregory of Nyssa 
added such improvements as he wished before letting the ora- 
tion circulate more widely. 

(27) The translation printed here was made from the text 
printed in the Patrologia Graeco-Latina 46.893 - 958. In the mean- 
time, the long-awaited critical edition by Gunther Heil has ap- 
peared in the Leiden corpus of the works of Gregory of Nyssa,” 
and I have attempted to reflect in my translation some of the im- 
proved readings offered by Heil. Neither Heil’s text nor the 
older text reprinted in Migne’s Patrologia is divided into chap- 
ters, which makes reference to the text of the oration very awk- 
ward. To alleviate that problem, I have included in brackets in 
my translation the column references to Migne and the page ref- 
erences to Migne.® At the risk of hubris, I have also divided the 
text into “chapters,” in a somewhat simpler version of the divi- 
sion proposed by Constantinos Fouskas,° and added my own 
brief headings to help the reader use the text more easily. 


Address of Thanksgiving to Origen 


(28) The Address of Thanksgiving® is the most famous of the 
works attributed to our Gregory. Its fame is due to the fact that it 
gives us the most extensive contemporary description of Origen. 
While a challenge was recently mounted against the genuine- 
ness of the traditional attribution,® it has been staunchly (and to 
my mind adequately) defended.” I find nothing in the Address 


64. Gregory of Nyssa, De Vita Gregorii Thaumaturgi, ed. Gunther Heil, in Gre- 
gorii Nysseni Sermones, Pars IT, ed. Friedhelm Mann, Gregorii Nysseni Opera, 10.1 
(Leiden: E. J. Brill, 1990), 3-57. 

65. Lowe this suggestion to Professor Raymond Van Dam. 

66. Fouskas, Ppnyoptos, 31-35, proposes 27 chapters. 

67. Sometimes called the “Panegyric,” a term which is not quite appropriate 
to its form and content, and which risks confusion with Gregory of Nyssa’s Life of 
Gregory Thaumaturgus, which is also widely referred to as a “panegyric.” 

68. Nautin, Origéne, 81-86, claims that the Address was the work of another 
student of Origen in Caesarea named “Theodore,” and that Eusebius conflated 
him with the famous bishop of Pontus. 

69. Henri Crouzel, “Faut-il voir trois personnages en Grégoire le Thauma- 
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which is inconsistent with its being an authentic work of Gregory 
the Wonderworker. 

(29) We apparently owe the preservation of the Address to the 
manuscript tradition of Origen’s Contra Celsum, which is pref- 
aced in the manuscript transmission by the Address.” Conse- 
quently, since Koetschau in his edition of the Contra Celsum es- 
tablished that the other five manuscripts of the latter work all 
derived from a single archetype still in our possession, Codex 
Vaticanus gr. 386 (13th century), he quite reasonably used that 
manuscript as the basis of his editio minor of the Greek text of the 
Address. That is likewise the text which, with a few emendations 
suggested over the years, Henri Crouzel has printed in his edi- 
tion for the Sources chrétiennes, and which is translated here. 

(30) On the basis of internal evidence, the Address was to be 
delivered publicly on the occasion of Gregory’s departure from 
Caesarea to return to his native land. There are references to 
others of Origen’s company presumably in attendance, and to 
the speaker’s imminent departure. A more difficult issue in the 
text is the alternation between “I” and “we,” which I have tried 
to reflect exactly in my translation: commentators on this text 
have proposed that the plural is inclusive of Gregory’s brother 
Athenodorus,” who is referred to by Eusebius in his historia eccle- 
stastica 6.30: 


turge?” Gregorianum 60 (1979): 287-320. Klein, Oratio prosphonetica, 47-63, re- 
views all the arguments and inclines to the traditional view of a single Gregory. 

70. Koetschau, in his introduction to Dankrede, XXX-XXXI, points this out and 
adds that it was natural for Origen to publish copies of the address with his own 
writings; Gregory did not publish it himself, but intended it solely for Origen. 
That seems to me a reasonable hypothesis, but nothing more. There are, inci- 
dentally, other manuscripts of the Address besides those noted by Koetschau, but 
they are generally quite late: (a) Cod. Vat. gr. 1902 (s. xv-xvi), f. 107-108v, con- 
tains the beginning and excerpts of the Address, and notes connecting it with Car- 
dinal Sirleto, Gerard De Vos’s patron (Canart, 1:604); (b) Cod. Milan. Bibl. Am- 
bros. gr. 1056, I g1 inf. olim N 351, f. 84-102 (Martini-Bassi, 2:1128); (c) Cod. 
Vindob. Phil. gr. 181 (s. xvi), f. gov-30v (Hunger, 1:289); (d) Cod. Athos Mon. 
Iviron gr. 4508 (388), f. 562ff. (Lampros, 2:131). 

71. Crouzel, Remerciement, 14-15, acknowledges that “le Remerciement ne le 
mentionne pas explicitement, mais le mélange continuel des ‘je’ et des ‘nous,’ 
parfois dans la méme phrase, ne peut s’expliquer dans bien des cas que par sa 
présence: tantot Grégoire parle de lui seul, tant6t des deux; tant6t en son seul 
nom, tantot au nom des deux. S’il s’agissait seulement des ‘nous’ oratoires, cette 
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[Origen’s] services were in constant demand not only by the local peo- 
ple but also by innumerable foreign students who had left their own 
countries. The most distinguished names known to me are those of 
Theodore—who was none other than that illustrious bishop of my own 
day, Gregory—and his brother Athenodore. They were passionately de- 
voted to Greek and Roman studies, but he implanted in them a love of 
true philosophy and induced them to exchange their old enthusiasm 
for a theological training. Five whole years they spent with him, making 
such remarkable progress in theology that while still young both were 
chosen to be bishops of the churches in Pontus.” 


But it seems unnecessary to connect the frequent use of the first 
person plural in the Address with Eusebius’s assertion that Athen- 
odorus, a brother of Gregory, also studied with Origen, and to 
make them mutually dependent on each other.”* “We” in the 
Address occurs where a brother can hardly be meant,” and the 
singular sometimes appears where one would expect a brother 
to be explicitly included, had one been present.” Since Firmil- 
ian of Caesarea in Cappadocia studied with Origen, brought 
Origen to Caesarea for a visit, and knew Gregory,” and Caesarea, 


variété manifesterait une négligence peu compréhensible dans un texte si com- 
posé.” 

72. The translation used here is that of G. A. Williamson, Eusebius, A History 
of the Church from Christ to Constantine (Minneapolis: Augsburg, 1975), 268. 

793. This is so even if one rejects Nautin’s argument based on other passages 
where “I” and “we” are mingled; see Nautin, Origéne, 447-48. Both passages 
show Origen himself mixing first person singulars and plurals in the same fash- 
ion as Gregory in the Address. Incidentally, the second passage is from Eusebius, 
h. e.6.19.12-13, not 6.14 as Nautin cites it. 

74. E.g., Address 2.18, 18.203. Richard Valantasis, Spiritual Guides of the Third 
Century (Minneapolis: Fortress Press, 1991), 16, suggests that “it could be the 
speaker’s brother (V.69), or fellow students, or the audience at the presumed 
presentation of the speech, or a combination of these. The result, however, is 
that the speech includes in its expression a narrative voice beyond the speaker, a 
voice which indicates a speaker and a more inclusive voice. This ‘we’ is the point 
at which the audience at the speech-giving and ‘we,’ the historical reader, enter 
the text. This includes both audiences, not as an objectified ‘you’ to whom infor- 
mation is given as to people excluded from the discourse, but as (albeit passive) 
participants in the event.” 

75. E.g., Address 5.55, “the remarkable dispensation by which I came to this 
man”; 5.56, “my mother... my parents”; 5.62, “I became a student of these very 
laws”; 5.65, “my sister’s husband”; 16.185-89. 

76. Eusebius, h. e. 6.27, tells us that Firmilian brought Origen to Caesarea, 
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as the capital of the province of Cappadocia, would have been in 
relatively frequent contact with Pontus,” there is no reason to 
suppose that Gregory’s studies would have offered the only op- 
portunity for Athenodorus to make Origen’s acquaintance. 

(31) The Address gives us our fullest contemporary account of 
Origen’s teaching methods. It would be tempting to try to find 
in this account the description of a church center for catechesis, 
a place where Christians alone, whether catechumens or bap- 
tized, were formed in the faith.” Even if that was the case when 
Origen taught as a layman in Alexandria, it cannot be presumed 
that his setting was the same in Caesarea. Working from the data 
provided by Gregory in the Address, Adolf Knauber arrived at a 
significantly different picture: the students were not Christians 
or even catechumens in any regular sense, but typical young 
pagan seekers after wisdom, and the “school” may not even have 
been connected with the Church. According to Knauber, “The 
school of Origen . .. was an essentially propagandistic—more ex- 
actly philosophical/missionary—endeavor . . . It neither arose 
from a speculative-theological demand within the faith nor filled 
in any direct way practical sacramental and pastoral tasks for the 


and himself traveled to Judaea to spend time with Origen; and in 7.28 says that 
they both (with Athenodorus) attended the Council of 264 against Paul of 
Samosata. 

77. It should be remembered that Basil of Caesarea’s and Gregory of Nyssa’s 
grandmother Macrina knew Gregory Thaumaturgus (Basil, ep. 204.6), and their 
family’s country estate (and later monastic retreat) of Annesi was not far from 
Neocaesarea, on the Iris River. It would be unsound to restrict our view of social 
contacts among figures in that area to those which our fragmentary evidence 
mentions directly. 

78. The classic description by Charles Bigg, The Christian Platonists of Alexan- 
dria (Oxford: Clarendon Press, 1913), 69-70, is an example of this: “Hence the 
catechetical instruction, which in most other communities continued to be given 
in an unsystematic way by Bishop or Priest, had in Alexandria developed about 
the middle of the century into a regular institution.” 

“This was the famous Catechetical School. It still continued to provide in- 
struction for those desirous of admission into the Church, but with this humble 
routine it combined a higher and more ambitious function. It was partly a propa- 
ganda, partly we may regard it as a denominational college by the side of a secu- 
lar university.” 

For the prehistory of this view, see Alain Le Boulluec, “L’Ecole d’Alexandrie: 
De quelques aventures d’un concept historiographique,” in AAEEANAPINA: 
Mélanges offerts au P. Claude Mondeésert (Paris: Cerf, 1987), 403-17. 
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community.” It was a participation by a Christian philosopher 
and teacher in the public market of ideas addressed to young 
men.” 

(32) Henri Crouzel was at first cautious about Knauber’s por- 
trayal,® but grants its basic outlines: 


It is not correct to describe Origen’s school at Caesarea as a “catecheti- 
cal school,” still less as a faculty of theology. .. . Following A. Knauber we 
think that the school of Caesarea was more a kind of missionary school, 
aimed at young pagans who were showing an interest in Christianity but 
were not ready, necessarily, to ask for baptism: Origen was thus intro- 
ducing these to Christian doctrine through a course in philosophy, 
mainly inspired by Middle Platonism, of which he offered them a Chris- 
tian version. If his students later asked to become Christians, they had 
then to receive catechetical teaching in the strict sense. 

But the didascaleion [school] of Caesarea is above all a school of the 
inner life: all its teaching leads to spirituality.*! 


(33) In our time, when not only elementary but higher edu- 
cation of young people has been formalized to an extent un- 
imaginable in the third century, we may have difficulty seeing 
Origen in direct competition to the other philosophers who 
were competing for their attention and allegiance. Yet that is 
what he was apparently doing in Caesarea, and that is what the 
serious young law student came to hear. We should remember 
that not only “mainstream” philosophers engaged in this compe- 
tition, but also Gnostic teachers.** 

(34) What was necessary to succeed was a combination of the 
ability to convince young people in terms of what they already 
knew from their studies in rhetoric; a way of presenting (or at 


79. Knauber, “Das Anliegen,” 182-203, especially 196 and 201-2. 

80. Henri Crouzel, “L’Ecole d’Origéne a Césarée: Postscriptum a une édition 
de Grégoire le Thaumaturge,” Bulletin de littérature ecclésiastique 71 (1970): 
15-27. Crouzel especially contested Knauber’s view that Gregory was unbap- 
tized at the time of his studies with Origen, and contended that there would have 
been Christian students in the group, training to do missionary work. 

81. Crouzel, Origen, 27-28. 

82. On this, a perusal of Alexander Bohlig, “Die griechische Schule und die 
Bibliothek von Nag Hammadi,” in Alexander Béhlig and Frederik Wisse, Zum 
Hellenismus in den Schriften von Nag Hammadi (Wiesbaden: Otto Harrassowitz, 
1975), 9-53, especially 32-34, is instructive. See also the extended treatment 
“Die frithe Kirche und die heidnische Bildung,” in Klein and Guyot, Oratio pros- 
phonetica, 83-116. 
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least dealing with) those texts to which authority was attributed; 
and less tangible factors of a social, psychological, and intellec- 
tual nature. Both Gnostics and Christians drew on special texts 
which claimed authority even though their authors were, from a 
Greek point of view, “barbarian.” In the third century, such 
claims were not necessarily a handicap, since oracles, hermetic 
texts, and Pythagoreans such as Numenius of Apamaea were en- 
joying a vogue. It should not surprise us that Origen makes 
great claims for Solomon as a most ancient and most knowl- 
edgeable authority. It is possible that Origen’s Alexandrian 
teaching also had this open-ended, scarcely “Christian” charac- 
ter, and thus competed more openly and directly with Gnostic 
teachers than his superiors in Alexandria were willing to coun- 
tenance.™ 

(35) Nonetheless, Gregory’s Address testifies to an unmistak- 
ably Christian culture. He employs scriptural imagery frequently 
and accurately. Although he never employs the name “Jesus” or 
the title “Christ,” he speaks of God’s divine Word in ways which 
reflect a Christian perspective.*° Particularly striking is what he 
says after his evocation of the parable of the Good Samaritan: 
“But why am I grieving this way? There is the Word, the Savior of 
all, who protects and heals all those half-dead and robbed, the 
unsleeping guardian of all human beings” (17.200). As Origen 
himself says, there was already a long tradition of identifying the 
Samaritan in the parable with Christ.*° While we may be sur- 
prised at the lack of any explicit mention of the Incarnation, the 
Passion, or the Resurrection, the explanation must fall within, 
not outside, third-century Christianity.*” 


83. Their disapproval seems to be reflected in Eusebius, h. ¢. 6.19; see Nautin, 
Origéne, 53-55, and the longer discussion in idem, Lettres et écrivains chrétiens des IF 
et ITF siécles (Paris: Cerf, 1961). 

84. E.g., Address 3.28, 4.36, 4.41-42, 6.85-92, 7.93-94, 7.96, 7.108, 
15.173-74, 15.180, 15.183, 16.185-91, 16.193-97, 16.199 -202, 17.200-202. 

85. See the extended treatment by Crouzel, Remerciement, 477-53, who un- 
derlines the parallels between the doctrine of the Address and the teachings of 
Origen. 

86. Origen, Homilies on Luke 3.4.93; see Origen, Homélies sur Luc, ed. and trans. 
Henri Crouzel, Francois Fournier, and Pierre Périchon (Paris: Cerf, 1962), 
402-3, where the lengthy note 1 documents that widespread interpretation. 

87. One explanation which is not feasible would be the suggestion that these 
were not significant factors in Origen’s own exposition of Christianity; for de- 
tailed evidence to the contrary, see Manlio Simonetti, “La morte di Gest in Ori- 
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Metaphrase on Ecclesiastes 


(36) This is the best attested work of Gregory Thaumaturgus. 
Jerome, in de viris inlustribus 65,°° and Rufinus, in his appendix to 
Eusebius’s historia ecclesiastica 7.28,°° both mention it, and Jer- 
ome very explicitly quotes it in his own commentary on Ecclesi- 
astes.”” Other quotations show up in Procopius of Gaza’s Catena 
in Ecclesiasten.®! This early and multiple attestation notwithstand- 
ing, it is among the manuscripts of the works of Gregory 
Nazianzen that we find the Metaphrase. It is part of a characteris- 
tic extension of a briefer manuscript corpus of Nazianzen’s writ- 
ings. In a search of manuscript catalogs which I made fifteen 
years ago, I identified 48 manuscripts containing the Metaphrase, 
all of them were devoted to works of Gregory Nazianzen except 
two late (15th-16th century) miscellanies. What was especially 
striking to me was the fact that it usually occurred next to or in 
close proximity to Nazianzen’s “letter 243,” (the To Philagrius) 
and the Glossary on Ezekiel. [shall return to this coincidence when 
I discuss those two documents below. 

(37) The translation contained in this volume has been made 
from the Greek text printed in Migne, PG 10.988 -1017, with 
consultation of the Maurist edition of the works of Gregory Naz- 
ianzen, volume 1. 

(38) Various attempts have been made in recent years to 


gene,” Rivista di storia e letteratura religiosa 8 (1972): 3-41, reprinted in idem, Studi 
sulla cristologia del IT e III secolo (Roma: Institutum Patristicum Augustinianum, 
1993), 145-82. 

88. “Scripsit et peTabpaow in Ecclesiasten brevem quidem, sed valde utilem.” 

89. “. .. in Ecclesiasten namque metafrasin idem Gregorius magnificentis- 
sime scripsit . . .” 

go. “Vir sanctus Gregorius, Ponti episcopus, Origenis auditor, in Metaphrasi 
Ecclesiastae ita hunc locum intellexit: Ego vero praefero . . .” The passage is from 
PG 10.1000A. 

gi. The passage (from PG 10.993A) is quoted with minor additions: see Pro- 
copius Gazaeus, Catena in Ecclesiasten, necnon Pseudochrysostomi Commentarius in eun- 
dem Ecclesiasten, ed. Sandro Leanza, Corpus Christianorum Series Graeca 4 
(Turnhout: Brepols, 1978), 18. The passage is ascribed simply to “Gregory,” but 
Leanza points out that quotations from Gregory of Nyssa are ascribed simply to 
“Nyssa,” xi, n. 19. He says that a longer version appears in the Commentary on Ec- 
clesiastes of Olympiodorus, but that in the Catena of Polychronius it is falsly attrib- 
uted to Didymus. 
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place the Metaphrase in the history of exegesis, either as a kind of 


“preliminary reading,” a “minimal exegesis” of Ecclesiastes,” or 


as an attempt at “transforming this ‘rough’ Greek document 
into a ‘smooth’ Greek work,” while at the same time making it 
more palatable to Christian readers.” I believe that it is more 
appropriate to see it as a kind of protrepticus, that is, an appeal to 
its readers to take up the philosophical life with full seriousness. 
Origen is said to have written scholia on Ecclesiastes," and we 
have fragmentary scholia also from Dionysius of Alexandria, an- 
other student of Origen.*° Given the fact that these are the earli- 
est extant Christian reflections on Ecclesiastes, the common 
link with Origen seems more than mere coincidence. 

(39) Origen speaks in the prologue to his Commentary on the 
Song of Songs of the ways in which the wisdom writings associated 
with Solomon concern the major themes of philosophy: 


Wishing, therefore, to distinguish one from another those three 
branches of learning, which we called general just now—that is, the 
moral, the natural, and the inspective, and to differentiate between 
them, Solomon issued them in three books, arranged in their proper 
order. First, in Proverbs he taught the moral science, putting rules for 


92. This is the final suggestion of Francoise Vinel, “La Metaphrasis in Ecclesi- 
asten de Grégoire le Thaumaturge: entre traduction et interprétation, une expli- 
cation du texte,” Cahiers de Biblia Patristica 1 (1987): 213. 

93. John Jarick, Gregory Thaumaturgos’ Paraphrase of Ecclesiastes (Atlanta: 
Scholars Press, 1990), 311, 315-16. 

94. Jerome, Letter 33 to Paula, quoted in Crouzel, Origen, 38. Nautin, 
Origéne, 374, thinks that Origen commented on the biblical books “par séries ho- 
mogénes et, a l’intérieur de chaque série [followed] en principe l’ordre de la 
Bible,” with the result that there were only scholia on Ecclesiastes for lack of time 
(ibid., 375), which Nautin dates to about A.D. 247/48 (ibid., 381, 43,7); there 
would also, Nautin thinks, have been homilies on Ecclesiastes, though for some 
reason he supposes a different order of sapiential books in this context (7bid., 
403), and the homilies would have been delivered several years before the scholia 
were composed (ibid., 411). Those hypotheses seem to me to lack support. 

95. Sandro Leanza, “Pour une réédition des Scolies a l’Ecclésiaste de Denys 
d’Alexandrie,” in AAEZANAPINA: Meélanges offerts au P. Claude Mondeésert (Paris: 
Cerf, 1987), 239-46, says that new evidence from the catenae shows that Diony- 
sius’s commentary covered the entire book of Ecclesiastes, not just the opening 
chapters as Eusebius and Jerome thought. 

g6. Hippolytus has been said by Jerome (de viris inlustribus 61) to have written 
on Ecclesiastes, but the work is lost, and even in the fourth century it was hard to 
get reliable information about Hippolytus and his writings. 
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living into the form of short and pithy maxims, as was fitting. Secondly, 
he covered the science known as natural in Ecclesiastes; in this, by dis- 
cussing at length the things of nature, and by distinguishing the useless 
and vain from the profitable and essential, he counsels us to forsake 
vanity and cultivate things useful and upright.” 


The reader of Gregory’s Metaphrasewill find that he makes no at- 
tempt to use Ecclesiastes to teach “physics,” even in the form 
known by the ancients. Gregory’s interpretation is closer to the 
way Origen describes Ecclesiastes a little later in the prologue to 
the Commentary on the Song of Songs: 


And so from Proverbs he goes on to Ecclesiastes, who teaches, as we 
said, that all visible and corporeal things are fleeting and brittle; and 
surely once the seeker after wisdom has grasped that these things are so, 
he is bound to spurn and despise them; renouncing the world bag and 
baggage, if I may put it in that way, he will surely reach out for the things 
unseen and eternal which, with spiritual meaning verily but under cer- 
tain secret metaphors of love, are taught in the Song of Songs.”* 


I believe that Origen was presenting Solomon as the complete 
philosopher, more ancient than the Greeks, and that this in- 
cluded the portrayal of Solomon as a philosopher of nature, 
based on 1 Kings 4.33: “He spoke of trees, from the cedar that is 
in Lebanon to the hyssop that grows out of the wall; he spoke 
also of beasts, and of birds, and of reptiles, and of fish.” In Gre- 
gory’s description of Solomon, Solomon has “wisely penetrated 
the whole nature of the earth,” and understood “the natures of 
things” (g89C, g92A). But in my opinion, probably neither Ori- 
gen nor Gregory used Ecclesiastes as a basis for presenting the 
philosophy of nature; rather, they used Solomon’s alleged mas- 
tery of natural philosophy to add force to his injunction to for- 
sake the world and pursue philosophy. 

(40) Of all the recent published discussions of the Meta- 
phrase, the most penetrating is that of K. W. Noakes.” He points 


g7- Origen, comm. in Cant. prologue, 3, in the translation by R. P. Lawson, 
Origen, The Song of Songs: Commentary and Homilies (Westminster: Newman Press, 
1957)» 41- 

98. Ibid., in Lawson, 44. 

gg. K[enneth] W. Noakes, “The Metaphrase on Ecclesiastes of Gregory Thau- 
maturgus,” in Studia Patristica, volume 15.1, ed. Elizabeth A. Livingstone (Leu- 
ven: Peeters, 1984), 194-97- 
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out the extent to which the Metaphrase “supplement[s] the ac- 
count of ascetic theology learned from Origen given in the Pan- 
egyric,” that is, the Address of Thanksgiving.'"° Part of Gregory’s 
technique for accomplishing this transformation of Ecclesiastes 
is reading the book as punctuated by dialogue: not all of its 
words represent Solomon’s considered views; some passages are 
what he thought at another time, or even the views of oppo- 
nents.'°! Origen employs this prosopological exegesis explicitly 
in his reading of the Song of Songs.'” I interpret the Metaphrase 
as employing this technique in 993B, g96C-97A, 100gCD- 
12A, and 1016AB, and enunciating Solomon’s response to fool- 
ish views in such passages as, “For at that point I thought that all 
beings earned the same deserts. . .. But now I know that these 
were fools’ opinions, both erroneous and misleading” (1009(C). 
Gregory is deliberately and systematically reading “Ecclesiastes 
as a prophetic work addressed to the whole Church of God,” as 
Noakes observes.’ It is in that spirit that I think its contents 
should be integrated into an overall assessment of Gregory’s 
theology. 


Canonical Epistle 


(41) The authority of this work was recognized in the second 
canon of the Council of Trullo in 692.’ Its abrupt beginning 
may be due to its having been an encyclical letter.'°° Since this 


100. Ibid., 195. 

101. Noakes (zbid., 194.) recognizes this device at work in Gregory’s handling 
of Eccles 11.9 (1016AB). T. A. Perry, Dialogues with Kohelet (University Park: 
Pennsylvania State University Press, 1993), 18-19, postulates a dialogue internal 
to the text of Ecclesiastes itself, but does not believe that Gregory Thaumaturgus 
recognized it. 

102. For a thorough discussion of this way of reading Scripture, see Marie- 
Joséphe Rondeau, Les commentaires patristiques du Psautier (IIle-Ve siécles), Orien- 
talia Christiana Analecta 220.2 (Rome: Institutum Studiorum Orientalium, 
1985), 21-89; she discusses Origen’s treatment of the Song of Songs on 41 and 
44-45. A briefer introduction can be found in Michael Slusser, “The Exegetical 
Roots of Trinitarian Theology,” Theological Studies 49 (1988): 463-68. 

103. Noakes, 194. 

104. Johannes Draseke, “Der kanonische Brief des Gregorios von Neo- 
casarea,” Jahrbiicher fiir protestantische Theologie'7 (1881): 737. 

105. Draseke, “Der kanonische Brief,” 728. He derives the idea from Martin 
J. Routh, Reliquiae sacrae, 2nd ed. (Oxford, 1846-48) 2:447. 
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Canonical Epistle is one of the foundation documents of the 
canon law of the Eastern Churches, its editing would require a 
complete critical edition of that legal corpus. Such an edition is 
at least unlikely; for the time being we must make do with the 
work of Routh and Draseke,'” the collection by J.-B. Pitra,!”’ and 
the ITHAAAION."* The following translation is based upon a 
text collated from all the above editions. Like Draseke, I suspect 
the division into canons of being a later development, so I have 
reduced it to paragraph numbers.’ The eleventh “canon” has a 
different character from the others, being concerned with defi- 
nitions rather than situations, and apparently presuming a de- 
velopment of church architecture for which there is little evi- 
dence at the time. Many commentators (e.g., Draseke''’) think 
that it is a later explanatory addition, based perhaps on parallel 
passages from the canonical letters of Basil of Caesarea,'!! and 
serves as a glossary to Gregory’s canons 5, 7, 8, and 9; that inter- 
pretation makes sense to me. Other authors treat it as an integral 
part of the letter.'” 


106. Draseke’s edition of the text appears on pp. 730-36 of his article, 
Draseke, “Der kanonische Brief.” He makes extensive use of the work published 
by Routh, Reliquiae sacrae, 3:251-83. 

107. J.-B. Pitra, Juris ecclesiastici graecorum historia et monumenta 1 (Rome, 
1864) 562-66. 

108. Agapios Hieromonachos and Nikodemos Monachos, ed., IHAAAION 
(Zakinthus, 1864) ed. S. X. Raphtani (reprint, Athens, 1975), 553-61. An Eng- 
lish translation by D. Cummings of the 1908 edition of Agapios and Nikodemos 
was published as The Rudder (Pedalion) (Chicago: Orthodox Christian Educa- 
tional Society, 1957); the Canonical Epistle of Gregory Thaumaturgus comes sec- 
ond in the “Canons of the Holy Fathers,” 725-38, but is divided differently from 
the Migne text, in that the Pedalion makes two canons out of the first section. 

109. Johannes Draseke, “Johannes Zonaras’ Commentar zum kanonischen 
Brief des Gregorios von Neocasarea,” Zeitschrift fiir wissenschaftliche Theologie 37 
(1894): 249-250; cf. Peter Heather and John Matthews, The Goths in the Fourth 
Century (Liverpool: Liverpool University Press, 1991), 5: “It thus seems not un- 
likely that Gregory’s letter was originally continuous, and that it was broken up 
into a number of Canons, some with titles, when its authority was recognized.” 

110. Draseke, “Zonaras’ Commentar,” 249 -50. 

111. Basil of Caesarea, ep. 188, canons 4 and 7; ep. 199, canons 22 (the sec- 
ond closest parallel), 27, 34, 44; ep. 217, canons 56-59, 61, 64, 66, 75 (the clos- 
est), 77, 80-83. 

112. Fouskas, pnydptos, 169 - 72, which gives a full account of the scholarly 
differences. In the end (174), Fouskas gives as his personal view that “canon 11 is 
genuine at least in substance,” though its form may be due to a later writer. 
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(42) As indicated in the brief life of Gregory presented above, 
this letter is associated with the incursion of raiders from across 
the Black Sea into northern Asia Minor in the mid-250’s. The 
sections on property rights predominate, and testify to a strong 
concern that the rights of each person are the responsibility of 
all, even in a time of general hardship. This emphasis on prop- 
erty contrasts with the canons of Ancyra and Neocaesarea from 
soon after the end of the persecution under Diocletian and Ga- 
lerius, which devote their attention almost entirely to issues of 
sacrificing and sexual morality. 


To Theopompus, on the Impassibility and Passibility of God 


(43) This remarkable treatise has featured in a number of 
modern studies on the philosophical problem of the suffering of 
God." As Henri Crouzel remarks, the authenticity of this work 
of Gregory has not been seriously contested. He himself finds in 
it no trace of events or topics later than the third century, and 
considers it probable that Gregory Thaumaturgus is not only its 
author but the central figure in the dialogue itself.'* Luise 
Abramowski, in her article mentioned above, agrees with the 
third-century date of the treatise, but believes that it should be 
assigned not to Gregory Thaumaturgus but to an otherwise un- 
known “Gregory the Teacher.”!!° Given the frequency with which 


113. One of the first to devote extended attention to it was J. K. Mozley, The 
Impassibility of God: A Survey of Christian Thought (Cambridge: University Press, 
1926), 63-73. Studies since then include Henri Crouzel, “La Passion de |’ Impas- 
sible: un essai apologétique et polémique du IIe siécle,” in L’homme devant Dieu: 
Meélanges offerts au Pere Henri de Lubac (Paris: Aubier, 1963) 1:269-79; Richard 
Creel, Divine Impassibility: An Essay in Philosophical Theology (Cambridge: Cam- 
bridge University Press, 1985); Joseph M. Hallman, The Descent of God: Divine Suf- 
fering in History and Theology (Minneapolis: Fortress Press, 1991), 46-49; Her- 
bert Frohnhofen, AIIAQEIA TOY QEOY: Uber die Affekilosigkeit Gottes in der 
griechischen Antike und bei griechisch-sprachigen Kirchenvatern bis zu Gregorios Thau- 
maturgos (Frankfurt: Peter Lang, 1987); and Theo Kobusch, “Kann Gott Leiden? 
Zu den philosophischen Grundlagen der Lehre von der Passibilitat Gottes bei 
Origenes,” Vigiliae Christianae 46 (1992): 328-33. 

114. Crouzel, “La Passion de I’Impassible,” 269, 277. 

115. Luise Abramowski, “Die Schrift Gregors des Lehrers ‘Ad Theopompum’ 
und Philoxenus von Mabbug,” Zeitschrift fiir Kirchengeschichte 89 (1978): 273; cf. 
277, 280. 


28 INTRODUCTION 


Gregory Thaumaturgus appears as “the Teacher” in his Life by 
Gregory of Nyssa,''® I see no reason why Gregory the Teacher 
and Gregory Thaumaturgus should not be one and the same. 

(44) It survives only in Syriac translation, and was first pub- 
lished by Paul de Lagarde in 1858.''” In 1880, Victor Ryssel gave 
the text publicity and made it accessible beyond the world of Syr- 
iac scholars by publishing his own German translation of the To 
Theopompus in his monograph on Gregory.''* Still wider circula- 
tion came with the 1883 republication of the Syriac text by Jo- 
hannes Pitra, with a Latin translation by P. Martin.''? Both La- 
garde and Pitra publish the text as it is contained in the sole 
surviving manuscript, British Museum Syriac addition 12156. 

(45) As to the English translation provided in this volume, I 
must admit that Iam not qualified to produce on my own a trans- 
lation from the Syriac.'’"° The present translation began from 
both Martin’s Latin and Ryssel’s German, with assistance from 
textual comments on the Syriac made by Professor Abramowski 
of Tubingen.’ Dr. Sebastian Brock of Oxford University gener- 
ously took that translation and compared it carefully to the Syr- 
lac text, making the corrections which were necessary through- 
out. Because Dr. Brock’s familiarity with early Syriac texts and his 
expertise in interpreting the specialized terminology found in 
Christian texts are recognized as unsurpassed in the English- 
speaking world today, I confidently offer the translation printed 
here to the English-speaking reader. 


116. Seven times: 921A, 925C, 937B, 941D, 949G, 952C, 953A. 

117. Paul de Lagarde, Analecta syriaca (Leipzig, 1858), 46-64. A new edition 
of the Syriac is awaited; see Luise Abramowski, “Zur geplanten Ausgabe von Brit. 
Mus. add. 12156,” in Texte und Textkritik: eine Aufsatzsammlung, edited by Jurgen 
Dummer, Texte und Untersuchungen, vol. 133 (Berlin: Akademie-Verlag, 1987), 
23-28. 

118. Ryssel, Gregorius Thaumaturgus, 71-99, with extensive notes in the ap- 
pendices. 

119. Johannes Baptista Pitra, Analecta sacra spicilegio Solesmensi (Paris: Ex pub- 
lico Galliarum typographeo, 1883), 4:103-20, 363-76. 

120. Iam comforted by the similar admission from Crouzel, “La Passion de 
l'Impassible,” 269, n. 5: “Notre ignorance du syriaque nous oblige d’étudier "A 
Théopompe’ a travers la traduction latine de P. Martin: grace a l’obligeance de 
Mgr Ducros, vice-recteur de l'Institut Catholique de Toulouse, nous avons pu 
cependant vérifier sur le syriaque les passages importants.” 

121. Abramowski, “Die Schrift,” 273-90. 
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To Philagrius, on Consubstantiality 


(46) While I believe that this small treatise is the work of Gre- 
gory Thaumaturgus, it must be admitted that there are plenty of 
difficulties involved in its evaluation. These difficulties begin 
with the title, which here is taken from the Syriac transmission.'”” 

(47) “On Consubstantiality” is a phrase which seems more ap- 
propriate to a post-Nicene context,!* and was probably added as 
an inscription in order to identify the subject matter for later 
readers. The addressee, “Philagrius,” has also been the object of 
much controversy. Ryssel himself wished to see it as a corruption 
of the name of the philosopher Porphyry,'™ but this suggestion 
has attracted no support.'* This discovery that this treatise was 
widely known in Greek transmission’”® under the attribution to 
Gregory Nazianzen (as ep. 243) or to Gregory of Nyssa (as ep. 26) 
changed matters, because the Greek title is pds Evayptov, “To 
Evagrius.” Which name was original could no longer be an- 
swered without a consideration of the authorship and the prior- 
ity of the attributions. 

(48) Neither the editor of Gregory of Nyssa’s letters!*’ nor 
the modern editors of the works of Gregory Nazianzen"* think 
that this work can be by their fourth-century Gregories; Sinko 
says that it cannot be by Nazianzen because the latter explicitly 


122. The Syriac text, based on two manuscripts, may be found in Pitra, 
Analecta sacra, 100-103, with a Latin translation by P. Martin on 360-63. 

123. Friedrich Baethgen, however, says that prior to the condemnation of 
Paul of Samosata this terminology would have been perfectly possible; see his re- 
view of Ryssel’s book in idem, Géttingsche gelehrte Anzeigen pt. 44 (1880): 13.99. 

124. Ryssel, Gregorius Thaumaturgus, 110-15. 

125. Baethgen (1404-5) and G. Lechler (Literarisches Centralblatt fiir Deutsch- 
land 1880, no. 20:643) in their reviews of Ryssel roundly criticized this element 
of his treatment, and Ryssel partially retracted the suggestion in idem, “Zu Grego- 
rius Thaumaturgus,” Jahrbiicher fiir protestantische Theologie’7 (1881): 571-72. 

126. This fact was first published by Johannes Draseke, “Zu Victor Ryssel’s 
Schrift,” Jahrbiicher fiir protestantische Theologie'7 (1881): 379-84. 

127. Georgius Pasquali, Gregorii Nysseni epistulae, Gregorii Nysseni Opera 8.2 
(Berlin, 1955), ii. 

128. Thaddaeus Sinko, De traditione orationum Gregorii Nazianzeni, Meletemata 
Patristica 2.1 (Cracow: G. Gebethner, 1917), 154-58; Paul Gallay, Saint Grégoire 
de Nazianze: Lettres 1 (Paris: Les Belles Lettres, 1964), xxi, says, “D’ailleurs, la let- 
tre 243 est reconnue universellement comme inauthentique.” 
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rejected both comparisons for the Trinity used in the To Phila- 
grius.'*? Nevertheless, Francois Refoulé would like to assign it to 
the circle of Gregory of Nyssa, as influenced by Marcellus of An- 
cyra, sometime prior to 382, and take the addressee as Evagrius 
Ponticus, the deacon of Gregory Nazianzen who became a monk 
in the Egyptian desert.'*° Refoulé sets himself in opposition to 
Manlio Simonetti, who claimed that both the doctrine and the 
style of argument in To Philagrius fitted a third-century pupil of 
Origen, and matched the sentiment quoted by Basil of Caesarea, 
ep. 210, as coming from an otherwise unattested work of Gre- 
gory Thaumaturgus."*! Simonetti replied, saying that if it was the 
work of any of the Gregories it must be by Gregory Thaumatur- 
gus, since neither Nazianzen nor Gregory of Nyssa could have 
proposed such a modalistic and nominalistic notion of the Trin- 
ity. If however one were to look for some unknown figure, as Re- 
foulé had done, Simonetti thought it would be someone in the 
second half of the third century, not a hundred years later.'” 
Both Refoulé and Simonetti, however, were strongly affected by 
the difficulty of squaring the To Philagrius with the Creed attrib- 
uted to Gregory Thaumaturgus by Gregory of Nyssa in his Life. 

(49) Another suggestion as to the work’s authorship was 
made by Reinoldus Weijenborg, who said that it came from the 
sect of a modalist bishop of Neocaesarea named Atarbius; so far 
as I know, Weijenborg never wrote the promised study of the 
text.'° Henri Crouzel thought that perhaps Weijenborg had 


129. He is referring to PG 46.1105CDE. 

130. Francois Refoulé, “La date de la lettre a Evagre,” Recherches de science re- 
ligieuse 49 (1961): 520-48. 

131. Manlio Simonetti, “Gregorio Nazianzeno o Gregorio Taumaturgo?” 
Rendiconti, Istituto Lombardo di scienze e lettere, classe di lettere e scienze morali e storiche 
86 (1953): 101-17. The passage from Basil reads as follows in the translation by 
Deferrari: “They made an attempt too by letter on my friend Anthimus, bishop of 
Tyana, on the ground that Gregory had said in his exposition of the faith that Fa- 
ther and Son are in thought two, but in hypostasis one. The men who congratu- 
late themselves on the subtility of their intelligence could not perceive that this is 
said not in reference to dogmatic opinion but in controversy with Aelian” (Basil 
of Caesarea, The Letters, trans. Roy J. Deferrari [Cambridge: Harvard University 
Press, 1962], 207-9). 

132. Manlio Simonetti, “Ancora sulla lettera ad Evagrio,” Rivista di cultura 
classica e medioevale 4 (1962): 371-74. 

133. Reinoldus Weijenborg, “De authenticitate et sensu quarumdam epistu- 
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thrown some light on the situation in Neocaesarea in Basil’s 
time, but withheld comment on his suggestion that To Philagrius 
might belong to that context.'™ 

(50) Michel van Esbroeck has contended for a similar fourth- 
century context for the treatise, and grouped it with the text 
quoted by Basil in ep. 210 and two other short spuria of Gregory 
Thaumaturgus.'* Van Esbroeck promises a fuller publication of 
the texts in question, one of which (CPG 1787) exists only in 
Arabic and Ethiopic transmission.'*’ For the other text, CPG 
1781, besides the hard-to-find article by C. P. Caspari, in which 
he compares that brief text with one by Gregory of Nyssa “On 
what it means to be in the image and in the likeness of God,” 
there is now a critical Greek edition of both those texts by Karl- 
Heinz Uthemann.'*’ I do not find the similarities among the 
texts which van Esbroeck presents to be so striking as to indicate 
a common provenance. For one thing, Jo Philagrius lacks the ex- 
plicit “Trinity”-language of CPG 1781 and 1787. I see no reason 
here to change my earlier view that the To Philagrius should be as- 
signed to the third-century Gregory Thaumaturgus.'*8 

(51) Two facts about the tradition of the Greek text point, in 


larum s. Basilio Magno et Apollinario Laodiceno adscriptarum,” Antonianum 34 
(1959): 291, Nn. 10. 

134. Henri Crouzel, “Grégoire le Thaumaturge et le Dialogue avec Elien,” 
Recherches de science religieuse 51 (1963): 429 -30. 

135. Michel van Esbroeck, “Sur quatre traités attribuées 4 Grégoire, et leur 
contexte Marcellien (CPG 3222, 1781 et 1787),” in Hubertus Drobner and 
Christoph Klock, Studien zu Gregor von Nyssa und der christlichen Spdtantike (Lei- 
den: E. J. Brill, 1990), 3-15. 

136. CPG 1787. The entry in the Clavis Patrum Graecorum notes “Textus hic 
ortus uidetur s. v exeunte,” which would make it a century later than van Es- 
broeck’s evaluation, “C’est une fois de plus un texte a verser au dossier du IVe sié- 
cle...” (van Esbroeck, “Sur quatre traités,” 13). 

137. C. P. Caspari, “Et Gregorius Thaumaturgus tillagt Fragment med Begyn- 
delsen: ‘Af det, der finder Sted hos os, kan man erkjende det, der er over os,” 
Theologisk Tidsskrift for den evangelisk-lutherske Kirche i Norge 8 (1882): 53-59; Karl- 
Heinz Uthemann, “‘Die “Atopa des Gregorius von Nyssa’? Ein Beitrag zur Geist- 
metaphysik in Byzanz mit einer Edition von CPG 1781,” Byzantion 63 (1993): 
237-27; the text edition is on 311-17. 

138. Michael Slusser, “The “To Philagrius on Consubstantiality’ of Gregory 
Thaumaturgus,” in Studia Patristica 19, ed. Elizabeth A. Livingstone (Leuven: 
Peeters, 1989), 230-35. I refer the reader who wishes more detailed discussion 
to this article. 
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my opinion, to the greater claims of Gregory Thaumaturgus to 
its authorship. First, in the manuscript tradition of Gregory 
Nazianzen, ep. 2493, (To Philagrius) appears in an appendix to his 
main works, and nearly always in close proximity to the Meta- 
phrase on Ecclesiastes, Gregory Thaumaturgus’s best-attested work, 
and the brief Glossary on Ezekiel (which I have translated here 
among the dubia) .' Second, in the six manuscripts of Gregory 
of Nyssa containing ep. 26 (our text) which I have located in cat- 
alogs, the oldest has ep. 26, lacking its first paragraphs, immedi- 
ately after the Life of Gregory Thaumaturgus;'” only the latest and 
most fragmentary of the other five does not also contain the Life. 
These are small pointers, but on this difficult question even 
slight external attestation is better than none at all. 

(52) In view of the incorrectness of the manuscript attribu- 
tions to Gregory Nazianzen and Gregory of Nyssa, I suspect also 
the indication in their manuscript tradition of the addressee as 
“Evagrius”: Nazianzen’s famous deacon-turned-monk named Eva- 
grius, and the “Evagrius” who sometimes features in the manu- 
script title of Gregory of Nyssa’s oration On his own ordination," 
are more likely to have displaced an original “Philagrius” than 
the other way around. 

(53) The text translated here is that printed by Migne as ep. 
26 of Gregory of Nyssa (PG 46.1101-7), compared with that 
printed by the Maurist editors of Gregory Nazianzen. 


To Tatian, on the Soul 


(54) This little treatise stands in the Clavis Patrum Graecorum 
under the “Spuria” of Gregory Thaumaturgus as CPG 1773, and 
also under the name of Maximus Confessor at CPG 7717. While 


139. Of the 54 Gregory Nazianzen manuscripts which I have located in cata- 
logs, 34 have the three named texts grouped together, 29 of those in the order 
ep. 243, Glossary, Metaphrase; in two more, ep. 243, and the Metaphrase are together 
without the Glossary. In several others which lack the Metaphrase, ep. 249, is at the 
end of the manuscript. 

140. Cod. Milan, Bibl. Ambros. 862 (Martini-Bassi, 960), 11th century. 
Nearly an entire Migne column of the Greek text is missing. 

141. See Ernst Gebhardt, “Titel und Zeit der Rede Gregors von Nyssa ‘In 
suam ordinationem,’” Hermes 89 (1961): 503-7. 
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Draseke had no difficulty accepting it as a work of Gregory,'” 
Jules Lebreton ascribes it to “an unknown author who used the 
work of Nemesius [of Emesa] on the nature of man and perhaps 
also a fragment of St. Gregory Thaumaturgus.”'* The parts 
which Lebreton sees as possibly traceable to Gregory are chap- 
ters 5-7; his reasons are the use of arguments from Plato which 
are not found in Nemesius, the citation of a fragment of chapter 
5 by Nicholas of Methone as coming from Gregory, and the com- 
paratively personal style of the section, “the only one where the 
author puts himself in the picture and seems to be speaking to a 
definite addressee.”'** More recently, A. Whealey has conjec- 
tured that 7o Tatian, on the Soul comes from a circle close to St. 
Justin Martyr and that the “Tatian” in question was Justin’s Syrian 
student who wrote the Oratio ad Graecos.' His point that there is 
no reason to insist that any of the treatise is posterior to Neme- 
sius of Emesa is well taken." 

(55) The manuscript tradition is very confused. The work ap- 
pears in Greek manuscripts attributed to Gregory of Nyssa!” and 
Gregory Nazianzen,'* as well as to Gregory Thaumaturgus and 
Maximus; the Clavis Patrum Graecorum points to Syriac and Ara- 
bic transmission under the names of Aristotle and Ibn Sina. 
Compounding the difficulty of studying the work is the fact that 
even the Greek manuscripts vary widely in their contents. In this 


142. Johannes Draseke, “Zu Gregorios’ von Neocasarea Schrift ‘Uber die 
Seele,”” Zeitschrift fiir wissenschaftliche Theologie 44 (1901): 87-100. 

143. Jules Lebreton, “Le traité de l’ame de saint Grégoire le Thaumaturge,” 
Bulletin de littérature ecclésiastique 8 (1906): 83. 

144. Lebreton, “Le traité de l’ame,” 81. 

145. A. Whealey, “‘To Tatian on the Soul’: A Treatise from the Circle of Tatian 
the Syrian and Justin Martyr?” Recherches de théologie ancienne et médiévale 63, 
(1996): 136-45. Whealey’s main argument stems from the comparison of the 
language of our little treatise with that of Justin in his acknowledged works. His 
parallels are necessarily constricted by the brevity and plain character of To Tat- 
ian on the Soul, but, even allowing for that, I do not find his parallels strong 
enough to indicate common authorship. 

146. Ibid., 137-38. In addition, it is possible that the perceived similarities 
stem from the doxographical tradition. 

147. Codex London British Museum Old Royal 16.D.I, and Codex Vaticanus 
Gr. 1907. 

148. Codex Gr. Marucellianus A 155; cf. Girolamo Vitelli, Indice de’ Codici 
Greci Riccardiani, Magliabechiani e Marucelliani (Firenze-Roma, 1894). 
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volume, I have settled for translating a text collated from that 
printed in Migne’s Patrologia under Gregory Thaumaturgus (PG 
10.1137-46) and that printed under Maximus (PG 91.353- 
62). With the exception of three arguments at the end of chap- 
ter 4, the differences are minor. 

(56) It is possible that this work has been attributed to Gre- 
gory Thaumaturgus in some manuscripts because he wrote it, or 
at least (as Lebreton suggests) a part of it. If it is by our Gregory, 
it adds little to our picture of his theology; and if it is not, one 
wonders why it came to be attributed to him. The most signifi- 
cant point of contact between this and the works whose prove- 
nance is less doubtful is the explicit avoidance of scriptural evi- 
dence concerning the soul. In that respect, whether genuine or 
spurious, it corroborates the impression that Gregory’s work was 
believed to be exoteric and directed to an audience either unfa- 
miliar with or uncommitted to the biblical writings. 


Glossary on Ezekiel 


(57) In many of the chief manuscripts of Gregory Nazianzen 
there is a brief text of uncertain authorship, the so-called Signifi- 
catio in Ezechielem (CPG 3060). It looks like a glossary, contain- 
ing some textual observations and keys to allegorical interpreta- 
tion, but also a few bits of legendary information. The text lacks 
both a formal beginning and a conclusion, but it does not seem 
to be a fragment of a larger text, because it deals only with chap- 
ter one of Ezekiel and hence cannot have had much before it, 
and ends with a few general statements which contrast with the 
style of the earlier glossary. Thaddeus Sinko harshly but defensi- 
bly described it as “a farrago of Origenistic scholia,”!’ and 
therefore it is understandable that neither he nor anyone else 
has taken a serious interest in determining its authorship more 
closely. 

(58) The external evidence is only of an indirect kind. The 
Glossary is found in a characteristic place in an appendix to the 


149. Sinko, De traditione, 166-67: “Demonstratum est enim, opusculum non 
esse explicationem Ezechielis I 1 ad artem et ad praecepta revocatam, sed far- 
raginem scholiorum ex Origenis scholiis excerptorum et sine ulla ratione ita iuxta 
se positorum, ut diversas pericopas diversasque res sine ullo nexu explicent.” 
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manuscripts of Gregory Nazianzen which Sinko classified as 
“family N.”!°° It is nearly always together with two other works 
which do not belong to Gregory Nazianzen, To Philagrius on Con- 
substantiality and Metaphrase on Ecclesiastes.’°' The latter is as- 
signed with great assurance to Gregory Thaumaturgus,'’” and 
the former, as we have seen, is assigned to Gregory Thaumatur- 
gus in two Syriac manuscripts. Two Armenian manuscripts at 
Venice contain what appears to be our work, but under the 
name of John Chrysostom, although the author of the manu- 
script catalogue corrects (sic) that to Gregory of Nyssa.'* To bal- 
ance those suggestions of John Chrysostom and Gregory of 
Nyssa as the author of our text, Bernard de Montfaucon, in his 
notes to his edition of Origen’s Hexapla, cites our text as the 
work of Gregory Thaumaturgus.'** Although Montfaucon does 
not give any reasons for this attribution, he was a great expert, 
and his long-forgotten view may carry some weight. 

(59) So can the author of this document be determined, and 
if it can, is any of the nominees so far suggested a likely candi- 
date for the dubious honor? There are enough points of contact 
with Origen’s work to make it quite likely that the author of the 
Glossary knew at least the Hexapla, if not also Origen’s approach 


150. Sinko, De traditione, 151. Justin Mossay refers to this group of MSS as the 
“recueil de 52.” Cf. idem, Grégoire de Nazianze. Discours 1-3, SC 247 (Paris: Cerf, 
1978), 54-55; 

151. In an extended search of manuscript catalogues, I have found only two 
manuscripts in which the Glossary is found by itself: cod. Paris. gr. 531 and cod. 
Paris. suppl. gr. 154, both of the eleventh century. In both cases manuscripts of 
Gregory Nazianzen are involved, and in cod. Paris. suppl. gr. 154 the Glossary is 
still in an appendix. 

152. Most notably on the evidence of Jerome (PL 23.1049B). 

153- Muyldermans, “Répertoire,” 229. According to Muyldermans, “Miscel- 
lanea Armeniaca,” Le Muséon 47 (1934): 295, Sarghissian comments on the pres- 
ence of the Glossary in another manuscript, “En fait, on ne connait pas l’auteur 
de cette ‘élucubration.’ Pareille prose a eu cependant un succés relatif de la part 
de plus d’un commentateur arménien des oeuvres d’Evagre. . . . L’auteur du 
commentaire dont il s’agit ici, demeure également inconnu. D’aprés un note du 
catalogue de Venise (ge vol., col. 854), il fait précéder son exégése sur la vision 
d’Ezéchiel d’un court apercu sur la vie et les oeuvres du moine de Scéte.” 

154. Bernard de Montfaucon, Hexaplorum Origenis quae supersunt (Paris, 
1713), 2:269, 271 refers to “Gregorio Neocaesariensis in Ezechielem” as one of 
the sources he uses, and twice cites our text verbatim in his notes to Ezek 1.7 and 
1.16, He does not say whether he is working from a manuscript or from a printed 
book. 
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to the allegorical interpretation of several scriptural images. 
There is not enough evidence, in my opinion, to allow us to con- 
clude that the material for this glossary was simply extracted 
from writings of Origen. A student of Origen’s would be a rea- 
sonable candidate, but at this point we need to be cautious about 
assuming the extent to which his students picked up various 
traits of his theology and scholarship. Wolfgang Bienert has chal- 
lenged, quite properly in my view, the conventional assumptions 
about Origen’s domination of third-century theology even in 
Alexandria.’ Because of the company which the Glossary keeps 
in the manuscript tradition, Gregory Thaumaturgus might be a 
candidate, but I confess that I have not been able to turn up any 
parallels in his other works. 

(60) Perhaps we should resist the desire to ascribe the Glos- 
sary to any known author, and postulate a hitherto unknown fig- 
ure, or one so obscure that only his bare name occurs in the lit- 
erature. But if the Glossary was not thought in antiquity to belong 
to some well-known and respected author, why did anyone 
bother to preserve a work of such slight literary or theological in- 
terest as this early Christian glossary on Ezekiel? 

(61) The translation which I have made for this volume is of 
the Greek text printed in the Maurist edition of Gregory 
Nazianzen (Paris, 1778), 1:870-72. 


Leiter of Origen to Gregory 


(62) Many authors’® take this letter to Gregory, which ap- 
pears in the Philocalia, chapter 13, as having been written by Ori- 
gen to Gregory Thaumaturgus, but I am skeptical. Although Eric 


155. The argument is set out at length in his book, Wolfgang A. Bienert, 
Dionysius von Alexandrien: Zur Frage des Origenismus im dritten Jahrhundert. “Patris- 
tische Text und Studien, Band 21.” (Berlin: Walter de Gruyter, 1978), 1-25, es- 
pecially in his introduction. His conclusions (222-23) are quite nuanced and 
note the persistence of Origen’s thought in Alexandria despite the reluctance of 
most of its bishops to endorse it, much less extend it. 

156. Crouzel, “Gregor I,” 785, and, idem, Remerciement, 79 - 92; see also idem, 
“Faut-il,” 300-18; Fouskas, [pnydptos, 82-83 (he dates it also, between A.D. 
235-37); Johannes Draseke, “Der Brief des Origenes an Gregorios von 
Neocasarea,” Jahrbiicher fiir protestantische Theologie 7 (1881): 102-26. 
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Junod himself denies the self-sufficiency of the argument he 
presents, I find it very persuasive: at only two places in the Philo- 
calia, here and in chapter 27, do its compilers, Gregory Nazian- 
zen and Basil of Caesarea, omit a full textual reference to the 
work which is about to be cited. Junod says, “This silence makes 
us doubt that the addressee of the letter was the Wonderworker. 
For if he had been the addressee, how could Gregory and espe- 
cially Basil not have known? The latter was in contact with the 
community of Neocaesarea, and he had a special veneration for 
the memory of its bishop.”'°” 

(63) This letter is included in an appendix here nonetheless, 
both because it has so long been associated with the relationship 
between Origen and Gregory Thaumaturgus and because it 
throws light on Origen’s way with the young men like Gregory 
Thaumaturgus who came to learn philosophy from him. In many 
details it corroborates the picture given by the Address of what 
study with Origen was like. Jesus Christ is mentioned in the last 
paragraph as the source of certain gospel admonitions, and in 
the context of our knowledge of and participation in God, but in 
this (admittedly brief) text as in the Address the Passion and Res- 
urrection of Jesus are not mentioned. 


157. Eric Junod, “Particularités de la Philocalie,” in Origeniana, ed. Henri 
Crouzel, Gennaro Lomiento, and Josep Rius-Camps (Bari: Istituto di Letteratura 
Cristiana Antica, 1975), 186-87. Inn. 18, he adds that he shares Pierre Nautin’s 
view that the letter was addressed to a Palestinian studying at Alexandria. 


Toe Lee OF GREGORY tne 
WONDERWORKER 


ON THE LIFE AND WONDERS OF OUR 
FATHER AMONG THE SAINTS, GREGORY 
THE WONDERWORKER 


by Gregory, Bishop of Nyssa 


1. Introduction. 


HE OBJECT OF MY ADDRESS [893A, H3]' and of the 
present assembly are one and the same. For Gregory the 
d| Great furnishes you with the occasion for gathering to- 
aethien and me with that of speaking. As I see it, one and the 
same power is required both for achieving virtue in deed and for 
describing what is good worthily in a speech. Consequently the 
same ally must be called upon for help as the one through whose 
aid he achieved virtue in his lifetime. This, Iam convinced, is the 
grace of the Holy Spirit, which empowers both for life and for 
discourse those who with its help endeavor at each of them. So 
since that brilliant and widely admired life was achieved by the 
power of the Spirit, we need to pray that the same assistance will 
come upon this discourse as was present in his life, [893B] in 
order that the panegyric may not be found unworthy of his ac- 
complishments, but may display [H4] so noble a man to those 
who are here in his memory just as he was seen on the occasion 
of his deeds by those who were there at the time. 

(2) Now if it were valueless to remember those who were 
outstanding in virtue, and no incentive toward excellence to 
those who listen, then likewise it would be superfluous, un- 
profitable, and no use to anyone for someone to furnish a 
laudatory discourse, since he would deliver it in vain and fatigue 





1. The bracketed numbers are keyed to the columns in Migne and the pages 
of Heil’s edition. 
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the ears to no purpose. But there is such grace attaching to the 
discourse, if it be done right, that the benefit to the hearers will 
be much like that which the beacon fire furnishes to those who 
are steering towards it from the open sea, directing those who 
are sailing aimlessly on the ocean in the dark. Therefore I think 
we both need to take equal care in this endeavor, [893C] you in 
listening and I in speaking. For it is clear that when his life of 
virtue, like a beacon fire, shines out to our souls through recol- 
lection, it becomes a path toward the good both for the one who 
describes it and for his hearers. We human beings are so consti- 
tuted that we naturally prize everything praiseworthy and valu- 
able, and desire to possess it. 

(3) So that is how lofty the subject of this discussion is. But I 
am in no danger whatsoever in risking this subject, whether my 
discourse can rise to heights appropriate to such great deeds 
[896A] or not; the resulting tribute will be the same to our hero 
either way. For if the speech captures the marvels, it will com- 
pletely dazzle your ears with his achievements; if it should fall 
short, even then the hero’s glory would shine forth, for it is the 
highest tribute to a man to demonstrate that he exceeds our 
power to praise him adequately. 

(4) No one who has been trained in divine wisdom [896B] 
should seek to praise someone who is spiritually renowned by 
using the artificial devices of the encomium,? in the manner of 
those outside. For discernment of the good is not based on what 
we and the others have in common, nor does [H5] one find that 
those who live according to the world and those who have tran- 
scended the world value the same things alike. To the former, 
what seems great and worthy of attention includes wealth, pedi- 
gree, glory, worldly powers, the founding stories of their home- 
lands, and narratives which intelligent people would shun: victo- 
ries, battlefields, and the horrors of war. 


2. According to George A. Kennedy, Greek Rhetoric under Christian Emperors 
(Princeton: Princeton University Press, 1983), 63, “an encomium celebrates 
mortals and is worked out in accordance with art. ... Headings are: proemium; 
genos, divided into nation, city, and laws; deeds, divided into those relating to 
soul, body, and fortune; synkrisis, or favorable comparison with another; epi- 
logue, for example a prayer.” The reader will note many of these headings re- 
flected in Gregory of Nyssa’s oration. 
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(5) To our mentality, on the other hand, just one native land 
deserves honor, paradise, the first home of the human race; just 
one city, the heavenly one, fashioned of living stones, with God 
for its creator and builder; just one excellence of lineage, kin- 
ship to God [896C]—which no one gets automatically (like a 
good pedigree in the natural order of things, which often flows 
even to the wicked through this automatic succession) but 
which one acquires only by free choice.* “For as many as re- 
ceived him,” says the voice of God, “to them he gave the power 
to become children of God.”* What could be more excellent 
than such a pedigree? All that the others have for their lineage 
are myths and fabrications, and deceits of demons mixed up 
with mythical tales,’ but our lineage has no need of stories. For 
whoever looks up to heaven and takes in its beauties and all cre- 
ation with the eye of the soul, all the wonders it can compre- 
hend of such things, will find there the tales of where we come 
from; [896D] or rather not of that native land itself but of the 
colony which we had colonized from the life above before we 
were given this present world.® But if such is the colony, think 
what the metropolis on which it depends must be, what beauty 
that has, what its palaces are like, what happiness belongs to 
those who dwell there. For if created phenomena [H6] are such 
as to be beyond praise, what must we think of that which is above 
them, which the eye cannot see nor the ear perceive nor the 
mind guess at?” 

(6) The godly rule for encomia uses these traits of spiritual 
renown to counter the inanities of the world, deeming it shame- 


3. See Gregory of Nyssa’s Catechetical Oration, ch. 33 (to which compare 
Justin, 1 Apol. 61), and ch. 38-39, for birth by free choice rather than necessity. 

4. John 1.12. 

5. The notion that demons interpolated misleading material into ancient 
texts is also suggested by Justin, 1 Apol. 54-57. 

6. Lucas F. Mateo-Seco, “E] cristiano ante la vida y ante la morte: Estudio del 
Panegirico de Gregorio de Nisa sobre Gregorio Taumaturgo,” in The Biographi- 
cal Works of Gregory of Nyssa, ed. Andreas Spira (Philadelphia: Philadelphia Pa- 
tristics Foundation, 1984), 197-219, at 205-6 discusses this passage and pro- 
poses that the “colony” is paradise, the “metropolis” heaven. Gregory of Nyssa 
in the Dialogue on the Soul and Resurrection takes a very negative view of any pre- 
existence of souls. 

7. Cf. 1 Cor 2.9. 
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ful that those singled out in the latter are exalted on account of 
earthly [897A] advantages. So let some worldly man with a view 
to material happiness try to earn praise from people for reasons 
such as these: if someone’s ancestral land was rich in cattle, if the 
sea nearby is more than enough for those who exploit it for 
wealth, if contrasting courses of stones beautify its buildings. But 
one who looks to the life above, for whom purity of soul is beauty, 
and freedom from possessions is wealth, and virtue is the ances- 
tral land, and the very palaces of God the city—such a one will 
turn earthlings’ love of honor into a reproach. 

(7) Therefore we too, refraining from such considerations, 
will not begin the praises of the great Gregory with his lineage, 
nor summon his ancestors to help with the encomia, knowing 
that no praise is true unless it is proper to those who are being 
praised. [897B] But we call “proper” that which lasts so long that 
it cannot be taken away. Therefore prescinding from everything 
such as wealth, glory, honor, luxury, pleasure, relatives and 
friends, we remain concerned only with the disposition toward 
wickedness or virtue: we consider only the virtuous to be blessed. 

(8) And let no one think that I have nothing worth saying 
about this man’s native land or forebears, [H7] pretending to 
overlook these things to conceal some disgrace.* For who is there 
who [897C] does not know the popular designation of the sea, 
applied by everyone to this nation above all, by which the virtue 
of those who have always lived here is attested? For alone out of 
all land and sea this is called the “Friendly Sea,”® either because 
the name conveys to them the high regard foreigners have to- 
ward those who dwell there, or because it is the kind of place 
which blesses ungrudgingly with what they need to live, not only 
its inhabitants and natives, but also those who resort there from 
all over the world. Such is the nature of the region, that it pro- 
duces abundantly everything necessary for life, and does not 
lack goods from other places, since the sea makes theirs the 
goods from everywhere. [897D] 

(9) The whole nation is such that someone might look at any 
of its parts by itself and suppose that it excels the others; but 


8. Of course, it is quite possible that Gregory of Nyssa had little or no infor- 
mation about Gregory on these topics. 
g. Le., 6 Mévtos EvEetwos, the Greek name for the Black Sea. 
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nonetheless, by the common judgment of the nation, the most 
outstanding place in their whole region is the city of the great 
Gregory, which a famous emperor, one of the first of the Ro- 
mans, Caesar by name, for love and affection for the whole dis- 
trict, permitted to be called after himself.'° But these things are 
irrelevant to our purpose if they give the impression that, be- 
cause of them, that great saint is proved nobler if the countryside 
sags under the weight of its harvests, if the city is decked with 
monuments, if it seems that goods from all over are brought 
abundantly by the nearby sea. [900A] 

(10) Neither shall I call to mind in this discourse his ances- 
tors who set the stage for his birth in the order of the flesh, or 
talk about their wealth, their ambition, their worldly renown. 
For what would these contribute to the praise—tombs, and 
monuments, and inscriptions, and dead anecdotes—for one 
who raised himself above the whole [H8] world, though there 
is no other way to associate with his renown those whose kin- 
ship, on the natural level, this man renounced? For they were 
led astray in the error of idols, but he, fixing his gaze on the 
truth, has added himself to the kinship from on high through 
faith. [gooB] 


2. Gregory’s youthful dedication to virtue. 


(11) But while we pass over his origins and the city where he 
first lived, as furnishing us with nothing relevant to our present 
narrative, we shall however begin our tribute here where he 
made the beginning of his life of virtue. For when he was bereft 
of the natural care to his youthful body by his parents’ death, at 
just the time when in most people the mind sins, since it is too 
young to be experienced in the judgment of the good, he 
showed from the very first what he would be like at full maturity. 
And just as the best seedlings, when they rise quickly from first 
growth to straight young saplings, already give their growers 
promise of their later beauty, so too he, at an age when for others 
[g00C] the soul is in great danger on account of ignorance, since 


10. The reader will recognize that Gregory of Nyssa is actually praising his au- 
dience in this passage. Formerly known as Sebaste, the capital of Pontus was 
given the name Neocaesarea in the first century. It is today called Niksar. 
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youth more often than not slides easily down toward frivolous 
and stupid things—at that point, by the first choice of his own 
life, he manifested in his own person that David speaks truly, 
“The just will flourish like the palm tree.” For this tree alone 
grows up from the earth with its crown full-sized, and as it grows 
in height receives no increment to its breadth with the passage of 
time. So he too flourished from his first appearance, emerging 
perfect and mature immediately in the choice of his life. For, for- 
saking all that youth goes wild over—riding, hunting to hounds, 
jewelry, clothes, gambling, [Hg] luxurious living—he was from 
the first complete in the possession of the virtues, consistently 
choosing what was best for his age. [gooD ] 

(12) The first of the virtues he set out to acquire was wisdom. 
Teamed up with it by implication was its counterpart, temper- 
ance. A strong support to both was self-control, and modesty and 
freedom from anger were both completed by a disdain for pos- 
sessions. For vanity and arrogance have no other origin if greed 
does not bring such passions in its train. [901A] The Logos 
drove the patriarch Abraham, who was learned in Chaldean phi- 
losophy, and understood the harmonious and orderly disposi- 
tion and movement of the stars,'! to reckon the possession of 
knowledge of these things as inferior to the surpassing contem- 
plation of the good. He considered that if what was perceptible 
to the senses is so great, what must those things which are above 
sense be? Thus, he drove him to acquire what he sought by ad- 
vancing via worldly” wisdom and becoming more lofty through 
that, so as somehow thereby to approach what is imperceptible. 
In just the same way" also this Great One," when he had assidu- 
ously acquainted himself with the worldly philosophy, through 
the things by which Hellenism convinces most people, by these 
same things he was led to the understanding of Christianity, and 
forsaking the mistaken religious observance of his ancestors he 
began to seek the truth about reality, [901B] since he had 


11. Josephus, Antiquities 1.8.2. 

12. Literally “the outside” wisdom or philosophy, as often in Christian litera- 
ture; cf. 1 Cor 5.12. 

13. Le., like Abraham. 

14. 0 péyas, as Gregory of Nyssa frequently terms the Wonderworker. 
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learned, from the very things at which those outside labor, the 
incoherence of Greek doctrines. 

(13) For after he saw Greek and barbarian philosophy alike 
divided into different conceptions in their opinions of the di- 
vine, and the leading exponents of the positions not converging 
toward one another but competing to consolidate each position 
separately by subtlety of speech, he left them to refute each 
other as if in a civil war. He for his part embraced the solid doc- 
trine of faith, which has its foundation in no fancy logical foot- 
work or artificial reasonings but rather was announced in sim- 
plicity of expression with equal respect for all, [H10] and which 
manifests its trustworthiness precisely by being above knowl- 
edge. For if what was said were such that it could be compre- 
hended by the power [g01C] of human thoughts, it would in no 
way differ from Greek wisdom. For they are of the opinion that 
what they are able to comprehend is the same as what is. But 
since comprehension of the transcendent nature is inaccessible 
to human reasonings, on this account faith replaces thoughts, 
extending itself to those things which are above reason and 
comprehension. 

(14) For these reasons, just as Scripture says about Moses, “He 
was schooled in all the wisdom of the Egyptians,”'® so also the 
Great One, coming through all the schooling of the Greeks and 
knowing by experience the weakness and incoherence of their 
doctrines, came to be a disciple of the gospel, and even before 
being initiated through the mystical and incorporeal birth, he so 
perfected his life that he brought no stain of sin to the baptismal 
cleansing. [go1D] 

(15) During his stay in Egypt in the city of Alexander, to 
which young people who cared for philosophy and medicine 
stream from all corners of the world, his peers found the sight of 
a young man endowed with discretion beyond his years hard to 
bear. For the approbation given to one who is pure was a rebuke 
to the defiled. Since the intemperate might have some defense if 
they seemed not to be alone in their attitude, they conceived the 
idea of a plot to cast some blame upon the life of the Great One, 


15. Acts 7.22. 
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and they put forward for his discrediting a woman prostitute who 
had been [904A] thrown out of a brothel in disgrace. While he, 
as was his custom, was engaged in examining in a dignified way, 
together with the leading men, on some subject in philosophy, 
the woman approached coyly and coquettishly, and giving the 
impression that she was very well known to him by everything 
she said and did.'° Then she said [H11] she had been cheated of 
her wages, adding also with effrontery the occasions for which 
she accused him of deprivation of her pay. 

(16) But while they who knew his life well were vexed and 
stirred with anger against the woman, he was not agitated along 
with those who were provoked to anger on his behalf, nor did he 
revile her as someone who was very upset might reasonably do. 
He did not summon character witnesses nor reject the accusa- 
tion with an oath, nor denounce the wickedness of those who 
had contrived these attacks against him; [904B] but turning to 
one of his comrades he said in a quiet and controlled voice, 
“You, give her the money, so she may not long continue to dis- 
turb our present pursuit of reason by importuning us.” 

(17) When the one so directed learned from the prostitute 
how much money she was asking from him, he readily counted it 
all out, and the plot of the licentious against the wise one came 
to an end, and the slut’s reward was already in her hands. At that 
moment there came from God a testimony to the young man’s 
discretion, and the refutation of the false charge made by his 
peers. For as she received the money in her hands she was 
racked by a demonic spirit, wailed in a loud, inhuman, animal 
cry and fell face down [g04C] in the midst of the gathering; an 
awful and fearful sight to those present, her hair wildly di- 
sheveled and torn out by her own hands, her eyes rolled back 
into her head, and her mouth dribbling foam. And the demon 
which was choking her did not cease till that Great One had 
called upon God and interceded for her. [g04D] 

(18) Such are the stories they tell of the Great One’s youth, 
preliminaries worthy of the events of his later life. In fact, the 
wonder is so great that even if there were nothing further to add, 


16. This last six-word phrase is set apart by Heil as a probable later addition. 
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from this alone he would have grounds second to none for 
praises among those who have been outstanding in virtue: rich, 
young, wandering far abroad, sojourning in a populous city, in 
which, on account of the way young men pass their life in enjoy- 
ing as much pleasure as possible, [H12] purity was a rebuke to 
those who lack discretion. He did not have a mother [905A] tak- 
ing care of all the practicalities of life, nor a father disciplining 
his daily conduct; yet he raised himself up through freedom 
from passion so far towards virtue that the Ruler of the Universe 
became a witness to his actions by refuting the woman’s false ac- 
cusation with a painful blow. 

(19) And what better theme could one come up with for an 
encomium? How could one wonder at this man as he deserves? 
Did he not dominate his nature by reason, and harness youth to 
thought like some domesticated animal, and become superior to 
all the natural passions which are awakened, and arouse against 
himself the envy which naturally besets all good people? Did he 
not then rise above this, too, not standing up to defend himself 
against the plot of his companions, even doing a kindness to the 
one who was helping them [905B] attack his reputation, by 
prayer delivering her from the demonic passion? 

(20) From history we know Joseph to have been the same sort 
of person: he was offered a golden opportunity to do wrong with 
the wife of his master, when she became infatuated with the 
young man’s beauty, and no man would have been a witness of 
his recklessness. But he too, conscious of the divine eye, pre- 
ferred to seem to be wicked than become so, and to submit to 
what evildoers did rather than become an evildoer.'” But per- 
haps he even had more to boast of than that story, for as regards 
turning away from defilement there is a difference between the 
abomination of adultery and appearing blameworthy in a lesser 
offense. Now since he judged that, even when there was no dan- 
ger from the laws, the very pleasure from sin by itself was more to 
be feared [905C H1i9] than punishment, he either outdid 
Joseph in the nobility of the marvel or at least will not be judged 
second-rate by comparison. 


17. Gen 39.6-23. 
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(21) But that is the kind of preface his life had. What was the 
life itself like? 

(22) After he had passed through the whole education of 
worldly wisdom, he met a certain Firmilian, from a prominent 
Cappadocian family, a man of similar moral principles, as he 
showed by his subsequent life, since he became an ornament of 
the church of Caesarea, and he manifested to his friend what he 
wanted to do with his life: to focus on God. When he learned 
that his friend was preoccupied with the same strong desire, he 
forsook all concern with worldly philosophy and went with him 
to the one who at that time was giving instruction in the philoso- 
phy of the [g905D] Christians (this was Origen, often mentioned 
in books). Thereby he showed not only his love of learning and 
hard work but also his serenity and moderation of character, for 
though he was full of so much wisdom he did not disdain to use 
another teacher for studies in divine things. 


3. Gregory’s return home and ordination. 


(23) And when he had spent with the teacher a period of time 
appropriate to the studies, although many tried to detain him 
abroad and they all asked him to stay with them, he, putting his 
country first, went back up again to his homeland, bringing with 
him the manifold wealth of wisdom and knowledge, which he im- 
ported like a [908A] merchant in worldly affairs who has done 
business with all the best people. For that matter, to one who 
judges matters aright, it will not seem entirely insignificant for his 
reputation that he took no notice of a public appeal from so great 
a city,'* and did not give in to the effort made by all its brightest 
men to get this man to stay, and their local rulers’ eagerness for 
that same purpose. All shared the goal that that Great One 
should stay with them to instill virtue and teach the laws of life. 

(24) But fleeing the occasions [908B] for vanity which came 
from every side, since he recognized that the passion of arro- 


18. It is impossible to know what city Gregory of Nyssa has in mind here. Ori- 
gen was teaching in Caesarea, but there is no hint in the Address of Thanksgiving 
that any attempt was made to keep Gregory Thaumaturgus from returning to his 
homeland. 
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gance [H14] usually leads on to a life of wickedness, he sought 
the quiet life in his native land as a kind of haven. The whole 
people looked to the man, and everyone was expecting him to 
teach his learning to the public in their common assemblies, 
where he might acquire a good repute among them as a sort of 
fruit of his great labors. But that Great One, knowing whence it 
was fitting for the true philosophy to be made public by those 
who seek to understand it accurately, so as never to be consumed 
in soul by some ambition (for the praise of hearers is devastating, 
sapping the healthy tension of the soul with a certain arrogance 
and vainglory), for this reason made silence his example, display- 
ing the treasure which lay within not by words but by deed. Sepa- 
rating himself [go8C] from the commotions of the marketplace 
and from town life altogether, he lived in a remote place alone 
with himself, and through himself with God. He made little ac- 
count of the whole world and those in it—not busy running king- 
doms, not looking for posts of leadership, not listening to any- 
one tell how some public matter was being managed. 

(25) But since he had set his mind on how the soul might be 
perfected by virtue, he devoted his entire life to this with zeal, 
and allowing himself to say good-bye to life’s affairs he became in 
our parts another Moses, rivalling him outright in his wondrous 
deeds. Both left this agitated and beset life, Moses and Gregory 
each in his own time going off by himself,'* until to each the re- 
ward of the pure life was [go8D] manifested by a theophany. But 
it is said that Moses had a wife along with philosophy, while Gre- 
gory made virtue his only consort. So although they both had the 
same aim, for each of them departed from the crowd with the 
purpose of penetrating the divine mysteries [H15] with the pure 
eye of the soul, someone who knows how to size up virtue is enti- 
tled to judge which of them was marked more by the passion- 
less”’ life: the one who stooped to the legitimate and permissible 
participation in pleasures, or the one who transcended even that 
and gave no opening into his life to material attachment. 

(26) Phaidimos, who at that time presided over the church of 


19. Moses fled to the land of Midian in Exod 2.15, and married Jethro’s 
daughter Zipporah. See Gregory of Nyssa, Life of Moses 19 -20. 
20. That is, the life free of irrational and alienating emotions. 
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Amaseia [gogA] and enjoyed a God-given power of foreknowl- 
edge from the Holy Spirit, tried as hard as he could to get hold 
of the great Gregory and make him a leader of the church, so 
that he might not lead such a good life inactive and without ben- 
efit. But the latter, sensing what the priest was about, managed to 
hide by shifting from one retreat to another. After having tried 
everything, the great Phaidimos, although he used every strata- 
gem and idea, was unable to recruit the man to the priesthood, 
since he had been protected by many visions from being caught 
by the hand of the priest. Both of them were equally persistent in 
their efforts, the one eager to capture, the other to evade his 
pursuer. For the former saw a holy offering to bring to God, 
while the other feared lest [g09B] the introduction into his life 
of the thought of the priesthood might be a burden impeding 
his way to philosophy. 

(27) For this reason Phaidimos, overcome by some divine im- 
pulse concerning the task he was facing, disregarding the inter- 
vening distance by which he was separated from Gregory (he was 
three days’ journey away), but looking to God and saying that 
both of them at that moment were equally present to the sight of 
God, laid on Gregory his word in place of his hand, consecrating 
to God one who was not present bodily, and allotting to him that 
city which up to that time happened to be so strongly gripped by 
the deception of idols that, [H16] although the number of those 
who dwelt in the city and its environs was beyond counting, not 
more than seventeen could be found who had received the doc- 
trine of faith.?’ [gogC] 


4. Gregory’s initiation through a heavenly vision. 


(28) So when he had thus willy-nilly come under the yoke, 
and later all the proper ceremonies had been carried out on 
him, and having requested a little time from the one who had 


21. On this strange ordination, see the analysis by K. N. Papadopoulos, “Act- 
ToupyiKa onjetdpata,” Kleronomia 12 (1980), 5-6, who proposes that Phaidi- 
mos designated Gregory a presbyter without ordaining him, on the grounds that 
confessors did not need ordination to the presbyterate. Later Gregory would 
have been ordained bishop. I doubt if Gregory of Nyssa was so concerned to save 
canonical precision. 
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summoned him to the priesthood to come to an understanding 
of the exact purport of the mystery, he no longer, as the Apostle 
says, thought it right to pay heed “to flesh and blood,”” but 
asked that he be given by God a manifestation of what is hidden. 
And he did not feel confident in preaching the word until the 
truth had been revealed to him in some visible way. [gogD ] 

(29) For while he was concentrating during the night on the 
doctrine of faith, and turning over all sorts of thoughts in his 
mind (for even then there were those who were falsifying the 
true doctrine, and through the plausibility of their proposals 
often making the truth unclear even to experts)—to him, 
then, as he was lying awake and pondering, someone appeared 
in a vision, in human shape, elderly looking, very dignified in 
garb, displaying every virtue in [912A] the grace of his counte- 
nance and the calmness of his appearance. Astonished at the 
sight, he got up from his bed to learn who this might be and 
why he had come. When the latter calmed his distress of mind 
with a quiet voice and said that he had appeared to him by di- 
vine command on account of the matters about which he was 
uncertain, so that the truth of the orthodox” faith might be 
disclosed, he took heart at the word and looked to him with joy 
and amazement. 

(30) Then as the figure suddenly extended his hand and by 
the line of his [H17] fingers indicated to him what appeared at 
his side, he turned his eyes to where the hand was pointing and 
saw, across from the one he had seen, another [912B] vision, in 
female form, larger than human size. Astonished once again, he 
lowered his eyes to himself and was at a loss at the sight, not able 
to bear to look at the manifestation. For the paradox of the vi- 
sion lay precisely in this, that although the night was far ad- 
vanced, light illumined the appearances for him, like something 
bright lighting a lamp. Therefore since he was not able with his 
eyes to bear the vision, he heard through a kind of word those 
who had appeared to him discussing with each other the doctrine 
about which he was pondering, so that he not only was instructed 
as to the true knowledge of the faith but also recognized the 


22. Gal1.16. 
23. Ths evoeBots TloTEws. 
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ones who had appeared by their names, since each of them ad- 
dressed the other by their proper name. 

(31) For he is said to have heard [912C] from the one who 
appeared in female form as she urged the evangelist John to 
show the young man the mystery of the truth; and that the latter 
said that he was ready to indulge the mother of the Lord also in 
this, since it pleased her. And when he had thus uttered the doc- 
trine, balanced and clearly defined, they again vanished from 
view. And he is said to have written down that divine initiation™ 
as soon as possible, and afterwards to have used it as the basis for 
his preaching in the church and to have left that God-given 
teaching to his successors as a kind of inheritance, by which the 
people there are initiated to this day, thus remaining unaffected 
by every heretical wickedness. 

(32) Now the words of the initiation are these [912D]: 


One God: Father of the living Word, subsistent wisdom and power 
and eternal impress;”’ perfect begetter of perfect; Father of only-begot- 
ten Son. [H18] 

One Lord: only from only; God from God; impress and image of the 
Godhead; effective Word; wisdom embracing the structure of the uni- 
verse, and power which makes the entire creation; true Son of true Fa- 
ther; invisible of invisible, and incorruptible of incorruptible, and im- 
mortal of immortal, and eternal of eternal. 

One Holy Spirit: holding existence from God, and manifested 
through the Son (namely to human beings); perfect image of the per- 
fect Son; life [913A] the cause of living things;*° holiness who makes 
sanctification possible; by whom is manifested God the Father, who is 
over all and in all, and God the Son, who is through all. 

Perfect Trinity: in glory and eternity and sovereignty neither divided 
nor estranged. [H19] 


(Therefore there is nothing created or subservient in the Trinity, nor 
anything introduced which did not exist before but came later. There- 
fore neither did the Son fall short of the Father, nor the Spirit of the 
Son; but the same Trinity remains always undisturbed and unaltered.)”” 


24. Here, and in the passage which follows, the term puotaywyia, “mysta- 
gogy,” and its cognate verb are used, with a view to the baptismal faith transmit- 
ted to neophytes. 

25. Heb 1.3. 

26. Many sources have next “holy fountain,” but Heil does not consider that 
to belong to Gregory of Nyssa’s original text. 

27. Even those who do not accept L. Abramowski’s argument that this initia- 
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Whoever would like to be convinced of this should listen to the 
church, in which he proclaimed the doctrine, where the very in- 
scriptions of that blessed hand are preserved to this very day.** 
Do these not rival [913B] in the marvelous nature of their grace 
those divinely fashioned tablets of stone? I refer to those tablets 
on which the legislation of the divine will was engraved. For just 
as the word says that Moses, having left the world of appearances 
and calmed his soul within the invisible shrines (for this is what 
“the darkness” stands for) ,** learned the divine mysteries, and in 
person instructed the whole people in the knowledge of God, 
the same dispensation is to be seen in the case of this Great One. 
He had not some visible mountain of earth but the pinnacle of 
ardent desire for the true teachings; for darkness, the vision 
which others could not comprehend; for writing-tablet, the soul; 
for the letters graven on the stone tablets, the voice of the one he 
saw; through all of which both he and those initiated by him en- 
joyed a manifestation of the mysteries. [913C] 

(33) He was filled with a certain boldness and confidence 
through that vision, like an athlete who, since he has enough ex- 
perience from competition [H2o] and strength from training, 
strips confidently for the race and prepares for combat against 
his competitors; now he likewise, suitably anointed in soul by his 
care for himself* and by the assistance of the favor which was re- 
vealed to him, thus undertook his struggles—for his whole life in 


tion was fabricated by Gregory of Nyssa (see her article, “Das Bekenntnis des Gre- 
gor Thaumaturgus bei Gregor von Nyssa und das Problem seiner Echtheit,” 
Zeitschrift fiir Kirchengeschichte 87 [1976]: 145-66) must recognize that this sec- 
tion, placed in parentheses by Heil in his critical edition, matches passages from 
Ps.-Basil, Eun. 5 (PG 29.753B) and Gregory Nazianzen’s Oration 40.42 (PG 
36.420A), which are cited by Heil in his apparatus. 

28. While this is sometimes proposed as conclusive evidence that Gregory of 
Nyssa did not fabricate the language of this “mystagogy,” I find it unlikely on 
practical grounds at least: an inscription of more than one hundred words (even 
if one omits the apparent parenthetical sections) would be both unusual and 
hard to read in a third-century provincial church building, and it is hard to pic- 
ture Gregory of Nyssa going over and transcribing it. A more likely scenario, in 
my opinion, is that there was an inscription which read EIZ OEOX, ElZ KYPIOZ, 
EN TINEYMA ATION, TPIAZ TEAEIA—the words before the colons in my 
translation. Gregory of Nyssa could well have seized upon this as the basis for an 
authoritative, orthodox interpretation. 

29. Exod 24.12-15. See Gregory of Nyssa, Life of Moses 46. 

30. Le., by his spiritual discipline. 
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the priesthood deserves to be called nothing less than struggles 
or contests in which through faith he combatted every power of 
the Adversary. 


5. Gregory’s first conquest: a temple and its custodian. 


(34) Immediately after he arose from his remote retreat, he 
felt an inner impulse toward the city in which he would have to 
organize the church for God. [913D] He knew that the whole re- 
gion was held fast by the deception of demons, and that a temple 
of the true God had never been built, but that the whole city and 
its environs were filled with altars, temples, and images, since the 
whole nation shared the same eagerness to beautify the sacred 
precincts of idols and the holy places and perpetuate idol-mania 
among men with the help of processions, sacred rites, and abom- 
inations performed on the altars. Like a noble soldier through 
whom the momentum is changed when he joins the battle-line, 
thus also this Great One begins his achievement of mastery with 
the demons themselves. How? 

(35) On his way to the city from his place of retreat, as night 
was falling and a fairly heavy rain made him stop, [916A] he en- 
tered some temple with his followers. That temple was a notable 
one, where the temple custodians were visibly possessed by the 
attending demons while a kind of divination and oracle was 
being produced by them. Entering the temple with his compan- 
ions, he immediately brought terror on the demons by the invo- 
cation of the name of Christ, and when with the sign of the cross 
he had purified the air which was filthy with the stench of sacri- 
fices, he passed [916B H21] the whole night according to his 
custom, keeping vigil in prayers and hymnody, so that a house 
made abominable by the blood on its altars and its images was 
transformed into a house of prayer. 

(36) When he had passed the night in this fashion, at dawn he 
was set to continue further on the journey. But when the temple 
custodian at dawn presented the customary service to the 
demons, he said that the demons appeared to him and said the 
temple was barred to them because of the one who was resting in 
it. He, using various exorcisms and sacrifices, tried by these 
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means to get the demons to move back into the temple. But 
when, despite everything he tried, the effort was ineffective, 
since the demons no longer responded to his invocation as they 
used to, the temple custodian, aroused with anger [916C] and 
rage, seized that Great One, threatening every kind of terrible 
thing: to haul him off to the authorities, to use force against him, 
to denounce his effrontery to the emperor, that, although he was 
obviously a Christian and an enemy of the gods, he dared to be 
in temples, and that his entrance had turned away the power at 
work in the sacred precincts and the mantic operation of the 
demons no longer visited the sites as usual. 

(37) But in a high-minded fashion he shook off the rash and 
ignorant rage of the temple custodian, and counting on the as- 
sistance of the true God against all the threats, he said that he 
was so much convinced of the power of the One fighting on his 
behalf that he could drive them away from wherever he wished 
and make them settle [g16D] in whatever places he might will, 
and promised to furnish immediate demonstrations of what he 
had said. [H22] The temple custodian, marveling and very dis- 
mayed at the magnitude of his power, summoned him to show 
his power by these things and to make the demons enter the 
temple again. 

(38) When the Great One heard this, he tore offa little piece 
of paper”! and gave it to the temple custodian, inscribing a word 
of command to the demons. Now the letters in this phrase read 
thus: “Gregory to Satan: Enter!” The temple custodian, taking 
the petition, placed it on the altar, then presenting the [917A] 
sacrifices and pollutions which are their custom he saw again 
what he had seen before the demons were evicted from the 
sanctuary. 

(39) When these things happened he began to grasp the fact 
that Gregory possessed a divine power, by which he appeared to 
have overwhelming superiority over the demons. Eagerly catch- 
ing him again before he got to the city, he demanded to learn 
from him the mystery, and who that God is who has a nature to 


31. Naturally not paper in the modern sense, since it was not yet known in the 
West; but “writing material” would not be idiomatic English. 
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which demons are subject. When the Great One told him briefly 
the mystery of true religion, the temple custodian was affected in 
a way normal for one uninitiated in things divine, and he sup- 
posed that it was far beneath our idea concerning God to believe 
that the Divine had appeared to human beings in the flesh.* But 
when [Gregory] said that this faith was not confirmed by argu- 
ments, but commanded assent by the wonders that [917B] had 
happened, the temple custodian sought to see a further marvel 
from him, so as to be convinced of the faith through an event. 
Then it is said that the Great One did the most unbelievable 
wonder of all. 

(40) For when the temple custodian asked that one of the 
great huge rocks they could [H23] see, impossible for human 
strength to move, should be transported to another place solely 
through the power of faith at Gregory’s command, it is said that 
that Great One, nothing daunted, immediately ordered the rock 
as if it were a living thing to be translated to the place which the 
temple custodian had indicated. But when this had happened, 
the man straightaway believed in the word and left everything: 
people, home, wife, children, friends, priesthood, [917C] shrine, 
possessions; instead of all that had belonged to him, he claimed 
for himself the association with the Great One and a share in his 
labors and that divine philosophy and instruction. 

(41) Faced with this, let every artificial conceit of the word- 
smiths be silent which would by eloquence exalt the impressive- 
ness of wonders to the skies. For the wonder in what has been re- 
counted is not of such a kind that the narrator’s power can make 
it lesser or greater than it is. For what could one say to add to the 
wonder, beyond what has already been said? How might one di- 
minish for the hearers their astonishment at the event? A stone 
causes people who served stones to forsake stones. A stone be- 
comes a preacher of the divine faith and a guide to salvation for 
unbelievers, not announcing [917D] the divine power by some 
sound or word, but proving the God proclaimed by Gregory to 
his creatures. All creation we believe is in equal measure subject 
to him, not just such as is endowed with sensation, spirit, and 


32. Note that “the mystery of true religion” here includes the Incarnation, a 
point unmentioned in the “mystagogy” described earlier. 
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soul, but even if there is anything beyond these, it accepts the 
order of the servant just as if it were not lacking in sensation. 
What kind of hearing [H24] does a stone have? What sense does 
it have of the authority of the one commanding it? What loco- 
motory power is in it? With what members and joints is it 
equipped? But the power of the one commanding serves all 
these kinds of functions for the stone, and when that temple cus- 
todian saw it, all of a sudden he understood and began to loathe 
the deceit of the demons which has ensued upon the error of the 
human race, and he was converted to the true God, inferring 
from what his servant [920A] had done how inexpressible is the 
power of the Lord. For if the servant had such power as by a word 
to move the immovable, and by a command to prevail against 
things without sensation, and to give effective orders to things 
without souls, how great an effective scope of power should we 
understand the ruler of all to have, whose will became the stuff 
and structure and power of the world and everything in it, and of 
those things which are above it? 


6. Gregory enters Neocaesarea and builds a church. 


(42) So then that Great One, beginning with the victory 
against the demons and bringing with him the temple custodian 
as a sort of trophy against the defeated, astonishing people in ad- 
vance by his reputation, thus entered the city with confidence 
and boldness, not boasting in chariots and horses and mules and 
the crowd of his [g20B] followers but guarded on all sides with 
virtues. The inhabitants of the town poured out en masse as to 
some account of a new marvel, and all were eager to see who that 
Gregory is who, though a human being, has power like an em- 
peror over those whom they deemed gods, apparently able to 
order the demons to and fro [H25] like slaves wherever he might 
will, and leads their priest, as if he had bound him under some 
power, to look down on the honor he previously enjoyed and ex- 
change all of his possessions for his companionship. [g20C] 

(43) While all received him in this frame of mind outside the 
town, when he got to the people he passed them by as if they 
were inanimate matter, though all were looking intently at him; 
by turning to none of those who met him and going straight into 
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the city, he induced much greater astonishment in them, ap- 
pearing to the viewers to exceed his reputation. For his way of 
entering a large city for the first time was unprecedented, since 
he was not astounded at such a great crowd gathered on his ac- 
count but proceeded as he would through a desert, looking only 
to himself and to the road, turning to none of those crowded 
around him—this seemed to the people greater than the feat in- 
volving the stone. For this reason, though as was said earlier, 
[g20D] before his arrival there were few who had embraced the 
faith, he entered surrounded on all sides by an escort as if the 
whole city honored his priesthood. 

(44) But since he had freed himself at one stroke of every- 
thing, as if it had been a kind of burden, when he took up philos- 
ophy, and he no longer had any of those things which are neces- 
sary for life, neither field, nor building site, nor house, but was 
himself all he had—or rather virtue and faith were heritage and 
home and wealth to him—so therefore he was in the city but had 
no dwelling [921A] anywhere, either belonging to the church or 
of his own. While the people around him were in consternation 
[H26] and ata loss as to how he might find someone to give him 
shelter, the Teacher* said to them: 


Why are you at a loss as to where we should rest our bodies, as if you 
were outside the shelter of God? Does God seem too small a house for 
you, if it is “in him that we live and move and have our being”?™* Or are 
you cramped by the vault of heaven and seek another lodging than this? 
Let each one of you strive to have one house of your own, one built by 
the virtues and reaching to the heights. Grieve only at this, that such a 
dwelling not be ready for you. For the confines of earthly walls bring no 
profit to such as live in virtue; [921B] let the quest for walls be more fit- 
tingly undertaken by those defiled in wickedness, since the house is 
often a concealment for the shame of secret deeds. But for those whose 
life has been set right through virtue, walls have nothing around which 
to throw a veil. 


33. Gregory of Nyssa calls the Wonderworker either “the Great (One)” or 
“the Teacher.” This helps to explain the puzzle noted by Luise Abramowski in 
her article, “Die Schrift Gregor des Lehrers ‘Ad Theopompum’ und Philoxenus 
von Mabbug,” Zeitschrift fiir Kirchengeschichte 89 (1978): 273-90, that both that 
text itself and Philoxenus referred to Gregory as “the Teacher.” 

34. Acts 17.28. 
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(45) When he had said these things to his companions, there 
stood up one of the most prominent men, reckoned among the 
leaders in family, wealth, and other advantages; the man’s name 
was Musonius. As he knew that many were bent on the same ef- 
fort, that they might welcome the man into their homes, he an- 
ticipated the others and preempted the favor for himself, urging 
the Great One to accept his hospitality and honor his house by 
entering it, so that he might be more noble and renowned in the 
life beyond this one, since time would pass on even to his de- 
scendants the memory of such an honor. [g21C] But when many 
others gathered and besought him on similar matters, judging 
that it was just to give the favor to the one who asked first, he 
went to stay with him, after placating the others through kind 
words and reciprocating their compliments. 

(46) If our telling of the stories about him is narrative and 
rather plain, since our discourse deliberately omits the embell- 
ishments [H27] which some subtlety of thought might discover 
in the events, that very fact may itself be, to those who judge mat- 
ters rightly, no small [921D] evidence of the fact that the won- 
ders done by the one being commemorated have in no way been 
embellished by invention, but that the remembrance of the facts 
in his regard suffices for the most perfect eulogy, like natural fa- 
cial beauty unadorned by any cunning of cosmetic art. 

(47) Although there were very few who had previously been 
catechized in the doctrine, before the day was over and the sun 
had set enough were added by the first encounter so that the 
crowd of those who had come to believe was sufficient to consti- 
tute a congregation. In the morning the common people were 
again at the doors, the same people plus women and children 
and those old in years and some of those whose body was 
plagued by demons or some other affliction; and he was in their 
midst, [924A] sharing by the power of the Spirit in accord with 
the need of each in the crowd: proclaiming, discerning, direct- 
ing, teaching, healing. For most of all he won the multitude over 
by proclamation, because vision coincided with hearing and the 
tokens of divine power illumined it through both. For his word 
amazed the hearing as his mighty deeds with the sick amazed the 
eyes. The mourner was comforted, the young person brought to 
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wisdom, the elderly comforted by fitting words. He taught ser- 
vants to be dutiful to their masters; people with power, to care 
benevolently for their subjects; the poor person, that the sole 
wealth was virtue, which everyone could possess according to his 
ability; the one proud of his wealth was in turn admonished to be 
steward, not lord, of his possessions. 

(48) By distributing to women what was beneficial, to chil- 
dren [924B] what was appropriate, to fathers what was properly 
dignified, and by being all things to all,” [H28] by the collabora- 
tion of the Spirit he at once constituted for himself so great a 
people that they wanted to build a temple, everyone assisting to 
this goal with their goods and their bodies. This is the temple 
which is pointed out to this day, which that Great One, halting as 
soon as he arrived, laid as a kind of foundation and groundwork 
for his priesthood, completing the work by some sort of divine 
impulse and higher aid as is evidenced at a later time. For when 
there was a very severe earthquake in the city in our own times, 
and almost everything was completely destroyed, all public and 
private [924C] buildings ruined, that temple alone remained 
unshattered and unshaken, so that through even this it is mani- 
fest with what sort of power that Great One undertook his affairs. 


7. Gregory settles a feud between two brothers over a lake. 


(49) Now these were appointed by divine power as a testi- 
mony for later ages to the Great One’s faith. But even back then, 
since everyone in the city and its environs was astonished by the 
apostolic marvels [924D] and believed that everything he said 
and did he accomplished and said by divine power, they did not 
suppose that when the disputes of daily life arose they had any 
more exalted court of appeal, but every judgment and every 
complicated entanglement was solved by his counsels. Whence 
by his grace there was good order and peace for the community 
and for each and every one, and great increase of good things 
both private and public, since no wickedness destroyed their mu- 
tual understanding. But it would not be inopportune to recall 


35. Cf. 1 Cor g.22. 
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one of his judgments so that, as the proverb says, the whole 
woven garment might be manifested to us by the fringe.*° 

(50) The divine Scripture also, though Solomon issued many 
judgments to his subjects, [925A] yet managed to portray the 
man’s whole insight through one of them.*’ For when judging 
between the two mothers, [H29] since the wrong was unprov- 
able, each of them in identical fashion disowning the dead child 
but clinging to the living one, he knew how to trace the hidden 
truth in a roundabout way. Since there was no witness to the 
wrong and both women were equally suspect of lying or telling 
the truth, he summoned Nature* as his witness of the truth, un- 
covering the mind’s purpose through his wisely conceived 
threat. By pretending to order that, when the living and the 
dead alike had been cut in half by a sword, half the children 
should be allotted to each mother, he handed over to Nature the 
judgment of the truth. [925B] For when one gladly welcomed 
the edict and urged the executions on, while the other, deeply 
moved in her maternal emotions, agreed to yield, asking that the 
child be spared (for she would take it as a blessing if the little one 
could somehow be saved), the king took this as the criterion of 
truth and granted the winning verdict to the one who willingly 
gave way, reasoning that the one who did not care about the 
killing of the infant was proved by Nature not to be the mother 
of the one whose death she advocated. Now what judgment of 
the great Gregory shall we in turn narrate? 

(51) Two brothers, young in age, who were in the process of 
dividing their inheritance between them, laid claim to a marshy 
lake, each competing to have the whole thing and neither ready 
to admit the other [g25C] to possession in common. So the 
Teacher became the master of the legal proceeding, and on the 
actual spot he applied his own rules, promoting reconciliation 
through arbitration, [H30] urging the young men to come to 
agreement through affection and to prefer the reward of peace 
to gains in income. For he said, “The former lasts forever for 


36. This is nota scriptural proverb. 

37. Cf. 1 Kings 3.16-28. 

38. This view of “nature” as something which can be trusted to manifest the 
truth is also reflected in the Metaphrase on Ecclesiastes 1 (g8gC -g2A). 
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both the living and the dead, but the enjoyment of the latter is 
temporary, and the condemnation for wickedness is eternal,” 
and probably many similar things to check the undiscipline of 
youth. [925D] 

(52) When the exhortation proved ineffective and youth was 
inflamed and flared up into greater anger, swollen by hope of 
gain, on each side an army was formed from among their ser- 
vants, and murderous mobs commanded by anger and youth, 
and the time of engagement was set, with the battle to be joined 
from both sides on the following day. The man of God, remain- 
ing on the banks of the marshy lake and spending the whole 
night in vigil, worked a kind of marvel worthy of Moses over the 
water, not dividing the depths in two parts by a blow of his staff, 
but drying up the whole thing [928A] altogether. At dawn he 
showed the marshy lake as solid ground, dry and without mois- 
ture, as if it had in its bosom not even a speck of water, although 
before the prayer it was flooded. And when he had settled these 
things by divine power he again withdrew by himself, but the sen- 
tence of his deeds dissolved the rivalry for the young men. Since 
that over which they were preparing to fight each other no longer 
existed, peace replaced anger and once again Nature showed it- 
self in the brothers. 

(53) Even now the visible signs of that divine decision are to be 
seen. For at the water line of the old marshy lake some traces of 
the overflowing water are still preserved to this day. But what then 
was so far submerged beneath the water has all been transformed 
into groves and habitation and meadows and plowed lands. 

(54) I think that the renowned Solomon himself [928B H31] 
would not dispute as to first prizes against this judgment. For 
which does more for virtue: to save the infant suckling from two 
maternal breasts, though its well-being would have been entirely 
equal whether its nourishment had been sought from the one 
who bore him or from the other? Or to produce a saving solu- 
tion for two young hotheads, who were just arriving at the affairs 
of life in the prime of youth, when in that same bloom of life 


39. Robin Lane Fox, Pagans and Christians (San Francisco: Harper and Row, 
1988), 531-32, describes what may be the geographical occasion for this miracle- 
story. 
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anger was provoking them to murderous thoughts against each 
other? They were just about to show their contemporaries a 
painful spectacle by engaging in battle against each other, at 
which there was reason to believe, either that they would both be 
destroyed by each other, or that one of them would be plunged 
into the horror [928C] of fratricide—not to mention those who 
would have been fighting on either side with the same rage, 
whose assault on each other would be limited only by the death 
of their antagonists. So he who by prayer dissolved the sentence 
of death determined against them by evil’s high command, and 
changed their nature back to itself, and transformed their eager- 
ness to kill into positive peaceful sentiments—how much more 
fitting to marvel at his judgment than at him who unmasked the 
prostitute’s wicked deed? 

(55) In the case of the miracle of the water, how water enough 
to float a boat was transformed all at once into dry land, the 
marshy lake becoming a plain, and how what was the local sea 
now returns to the production of crops, I think it would be better 
to keep silent on this than to tell it without being [g28D] able to 
do justice to the marvel. For of the wonders we have learned 
about in Scripture, which is so remarkable as to be able to enter 
into comparison with this one on equal terms? Joshua son of 
Nun made the Jordan River stop, but only as long [H32] as the 
Ark was in the water. As soon as the people had crossed to the 
other side and the Ark had come through he gave the river back 
its usual flow again.*” The bottom of the deep in the Red Sea was 
denuded of water when the sea was driven back to either side by 
the Spirit, but the duration of the marvel was the passage of the 
army through the deep on the [929A] dry strip. But after that 
the surface of the sea became one again, and the temporary gap 
was flooded over.*! So this remains a unique event which oc- 
curred in such a way that the marvel did not lose credibility be- 
cause of the passage of time, since it continues to be testified to 
by visible traces. That is the way the affair of the marshy lake is 
both described and shown. 


40. Josh 3.14-4.18. 
41. Exod 14.21-29. 
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S. Gregory sets a limit to the river floods. 


(56) But another, later such marvel is pointed to and recalled 
as his. A certain river flowed through their region whose very 
name indicated the wildness and savagery of the stream. The lo- 
cals called it “The Wolf” because it did so much damage. It is 
large even as it flows down from its sources in Armenia, on ac- 
count of the mountain heights which furnish it with an abun- 
dant flow, and a deep curve which undermines the bases [929B] 
of the cliffs is made much more savage by the torrents of winter 
as it gathers to itself all the runoff from the mountains. On the 
upper plain of the region it traverses, often confined by banks to 
either side, it overflows its banks in places on either side, flood- 
ing with its stream all the adjacent ground, so that it is a contin- 
ual source of unexpected dangers to the inhabitants of the 
place, when the river overflows into the fields in the dead of 
night [H33] or even in broad daylight. As a result, not only trees 
and sown crops and cattle would be destroyed by the rush of the 
waters, but the danger used to touch the inhabitants themselves, 
shipwrecked in their own houses without warning in the over- 
flow of the water. 

(57) Now when the marvels already accomplished by the 
Great One [g29C] had become known to the whole nation, 
those who lived along that part of the river rose up and they all in 
a body, including women and children, became the Great One’s 
suppliants, begging to be provided with some deliverance from 
the desperate evils, on the ground that God was able to accom- 
plish in him all those things which human ingenuity cannot 
manage. For it was their custom to omit none of those things 
which belong to human counsel and power, and to plan with 
rocks and earthen dikes and anything else against such evils, but 
even after they had done everything they were unable to with- 
stand the onslaught of the evil. And so that he should be as 
strongly impelled to mercy as they could make him, they asked 
him to come see the misfortune in person and learn how it was 
not possible to move their settlement, [g29D] and that their 
death was always waiting in the force of the water. 


42. Le., the Lycus. 
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(58) So he came to the spot—for no fear could impede his 
zeal for good—having requested neither a wagon nor horses nor 
anything else which could transport him; but with the help of an 
ordinary staff he walked the whole way, philosophizing all the 
while with his traveling companions concerning the highest 
hope, for always in his discussion with them, as we noted, he 
made other things subordinate to the most important concern. 
Anyway, as the flooding stream was shown him by his guides and 
the sight itself made the problem obvious (for the place had 
been dug out into a deep gully by the onslaught of the waters), 
he said the following to his companions [932A H34]: 


It does not belong to men, brothers, to mark off the movement of the 
water with limits. Such a work belongs only to divine power, to enclose 
within limits the rush of the waters. For thus the prophet says regarding 
God, “He placed a boundary which it might not transgress.”** Only to 
the Lord of creation is the nature of the elements submissive, staying 
continuously in whatever places it has been ordained. So since it is God 
who legislates the limits for the waters, only he by his own power may 
also constrain the disorder of this river. [932B] 


He spoke, and having become as if filled by a very divine inspi- 
ration, and with a loud voice entreating Christ to come to his as- 
sistance for the task before him, he firmly planted his staff 
which he carried in his hand at the point where the bank was 
breached. 

(59) The ground there, which was very moist and spongy, 
gave way at once to the weight of the staff and the hand of the 
one planting it, so that it sank easily all the way down. Then hav- 
ing entreated God that this should become a kind of bar and 
hindrance to the disorderliness of the river, he returned again, 
having shown by deed that all that he did was accomplished by 
divine power. For immediately, not after a long time, the staff 
took root in the bank and became a tree; this tree furnished a 
boundary to the stream and even today the tree is a visible sign 
[932C] and reminder to those who live nearby. Whenever heavy 
rains and winter storms make that Lycus rise as usual and begin 
to rage, frothing passionately in its flow, then, when around the 
trunk of the tree it attains its highest point of flood, it again piles 


43. Ps 104.9; cf. Gen 1.9. 
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higher in the middle and reduces its flow, and as if fearing to ap- 
proach the tree it passes the area by with arched crest. 

(60) Such was the power of the great Gregory, or rather of the 
God who works the marvels in him. Like something tame, [H35] 
the nature of the elements was shown as apparently altered by 
his commands, so that a marshy lake was transformed into crop- 
land and the torrents were domesticated as the staff assured 
safety for the residents. Right up to the present [932D] the tree 
is called “the Staff,” a memorial of Gregory’s grace and power 
preserved for the local people for all time. 

(61) Which of the marvels of the prophets would wish to be 
put up against these for comparison? The dividing of the Jordan, 
for instance, which Elijah accomplished by a blow of his cloak be- 
fore his ascension, and after him Elisha, who inherited both his 
cloak and his spirit?** On these occasions, the stream having 
been divided only for the prophets in time of need, [933A] the 
Jordan became fordable, the flow dividing itself enough to pro- 
vide the prophets’ feet space to pass through on the dry bottom, 
though for a later time and the rest of people it was just as before. 
But the river Lycus, driven once and for all from its disorderly 
course, makes Gregory’s wondrous deed permanent by remain- 
ing for all subsequent time as the Great One’s faith had made it 
at the moment of the miracle, and what the occurrences accom- 
plished was not the astonishment of the onlookers but the salva- 
tion of those who lived near the river. So while the marvel is the 
same—for to the prophets and to the imitator of the prophets 
the nature of the water was equally subject—if one may speak 
boldly, what the latter did wins in philanthropy, [933B] by which 
the safety of the neighbors was [H36] assured, since the stream 
was restrained once and for all and remains stable afterwards. 


9. Gregory gives Comana a bishop, Alexander. 


(62) When throughout the region such great wonders had 
been reported and were believed to have been worked through 
the power of faith in Christ, everybody was longing to share the 


44. 2 Kings 2.6, 14. 
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faith corroborated by such deeds. The proclamation was advanc- 
ing strongly and the mystery was at work and the pursuit of the 
good was intensifying, since the priesthood was being estab- 
lished everywhere, so that everywhere the faith might abound 
and increase. An embassy came to him from a certain neighbor- 
ing city asking him to visit them and to organize a church among 
them through the priesthood.*® The name of the town was Co- 
mana,*° [933C] to which the people unanimously asked the 
Great One to come. 

(63) He came and stayed among them a few days, and by his 
actions and words to them kindled further their hunger regard- 
ing the mystery. When it was time for their embassy to reach its 
goal and for someone to be designated high priest of their 
church, then the recommendations of all those in office were 
concentrated on those who seemed to stand out in eloquence 
and family and other superficialities. For they supposed, since 
those things also were qualities of the Great Gregory, they 
should also not be lacking to the one who entered upon this of- 
fice.*” [933D] But when they had been divided several times in 
their votes, everyone preferring someone different, the Great 
One was waiting to receive some guidance from God on the mat- 
ter in hand. 

(64) And as Samuel is reminded not to be dazzled by physical 
beauty and height [H37] in the choice of the one who was to 
rule* but to seek out a royal soul, even if it should happen to be 
in an ugly body, so he likewise, seeing beyond what the people 
voting liked regarding each candidate, looked to one thing only: 
if someone even before the proclamation,*® by concern for his 
life and for virtue, conducted himself as a priest in his manner.” 


45. Here priesthood is portrayed as a requisite for the constitution of a church, 
as earlier we saw the necessity of a congregation of the people: see above, p. 61. 

46. This Comana Pontica lay near the present town of Tokat. 

47. Literally, Th Xap. TavTHy, “this grace.” 

48. See 1 Sam 16.7. 

49. Lampe’s Patristic Greek Lexicon, s.v. dvaktpvéts, takes this as his “proclama- 
tion as bishop”; in other words, ordination should not be the start of his conver- 
sion; but in the present context it could refer to the proclamation of the gospel 
in Comana. 

50. For an extended exposition of Gregory of Nyssa’s views on the qualifica- 
tions to be sought in a bishop, see his ep. 13, to the church at Nicomedia. 
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So they brought forward their candidates with encomia, promot- 
ing each his own, while he kept ordering them to look also to 
those who were most perfected in their way of life (for it is possi- 
ble even among such [936A] people to find someone famous in 
life who is most exalted in the wealth of the soul). One of those 
who was in charge of the voting deemed this decision of the 
Great One to be an outrage and a mockery if, when none of 
those rated superior to the others on the basis of eloquence and 
honor and the outward evidence of their life had been admitted 
to the priesthood, some of the laborers might be thought more 
worthy of such an office.*! He came to him and said, full of sar- 
casm, “If you order these things—that such people as these 
should be overlooked, though they were picked from the whole 
city, but that from the rabble someone should be advanced to 
the eminence of the priesthood—you might as well call the char- 
coal-burner Alexander to the priesthood, and if it seems right we 
could, by switching to him, all agree [936B] with each other in 
our votes, the whole city.” 

(65) He said this, therefore, dissembling his own view with his 
sarcastic intervention, while finding fault with the failure of ear- 
lier speakers to produce a decision. But his words gave the Great 
One an idea, that it was not without God’s help that Alexander 
came to the mind of those deliberating. “And who is [H38] this 
Alexander,” he said, “whom you have called to mind?” Then 
when one of those sharing in the laughter brought into their 
midst the aforementioned man, clad in dirty rags, and not fully 
at that, displaying at once the trade he was in, and covered with 
soot on his hands and face and the rest of his body from the 
charcoal, the others were expecting a hearty laugh when this 
Alexander stood up in their midst. But to that penetrating 
[936C] eye the sight furnished great astonishment: a man in ex- 
treme poverty and unkempt body, who respected himself and 
was comfortable with this appearance, which was most ridiculous 
to uneducated eyes. For that is the way he presented himself.” 


51. Le., “grace,” as in note above. 

52. There are many textual problems, including apparent scribal glosses, in 
the next half-page. The reader who is curious about them should study the appa- 
ratus to Heil’s edition. 
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(66) Not by necessity of poverty had he come to such a life, 
but rather he was a kind of philosopher, as his later life revealed. 
But he pursued anonymity, being superior to the general eager- 
ness for success, and counting his physical life as nothing since 
he had a strong desire for the higher and truer life.** And so as to 
accomplish [936D] to the highest degree his goal of virtue, he 
contrived to be unnoticed by being such as to hide himself in the 
lowliest of occupations as if it were some ugly mask. 

(67) (In another version, though he was outstanding in his 
youth, he thought that it was dangerous to his goal of modera- 
tion to display the beauty of his body like someone flaunting his 
natural endowment, for he knew that such was for many the start 
of grievous [937A H39] falls. Therefore, so as he might neither 
suffer anything he did not will nor make himself an occasion of 
passion for others’ eyes, for this reason he gladly donned char- 
coal-burning as a kind of ugly mask, and through it he trained 
his body for virtue by hard work, and concealed his beauty with 
coal dust and at the same time employed the earnings from his 
labors in keeping the commandments.) 

(68) Having sent him out of the meeting, after he learned all 
the facts about him with exactitude, he first gave him to his com- 
panions, ordering them what they should do, while he himself, 
addressing the meeting again on those things under considera- 
tion, instructed the assembled people, setting before them the 
doctrines concerning the priesthood and thereby sketching out 
the life according to virtue. And he expanded on these words, 
[937B] keeping the gathering occupied until his servants, their 
job completed, arrived bringing with them Alexander, cleansed 
from the grimy soot by a bath and clothed in the Great One’s 
garments (for this is what they had been ordered to do). 

(69) But when they all turned toward Alexander and were 
amazingly affected toward what they saw, the Teacher said to them: 


You have suffered nothing new, misled by your eyes and entrusting the 
judgment of the beautiful to sense alone. For sense is a risky criterion of 
the truth of real things, since it itself blocks the way into the depth of un- 
derstanding. And this was pleasing to the demon who is the enemy of 


53. The contrast here is between Bios and Cam. 
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the true religion, [937C] for the ‘chosen instrument’™ to lie entirely 
idle, concealed by ignorance, [H4o] and for there not to arrive in your 
midst a man who would be the overthrow of his dominion. 


Having said this he advanced the man to God through the priest- 
hood, having perfected him by grace according to the statutory 
form.°? 

(70) But while everyone was looking toward the new priest, 
encouraging him to make some discourse to the church, Alexan- 
der immediately showed in the first moments of his rule that 
Gregory’s judgment of him was unerring. He gave a speech full 
of penetrating insight, but less ornamented with flowery lan- 
guage. Whereupon some insolent youth visiting them from At- 
tica ridiculed the ugliness of his diction, that it was not orna- 
mented with Attic refinement; he was chastened, they say, 
[937D] by a very divine vision in which he saw a flock of doves 
shining with some extraordinary beauty and heard someone say- 
ing that these were Alexander’s doves which he had held up to 
ridicule. 

(71) What in these events is more amazing than the other? 
The fact that the man” was not abashed by the opinion of the 
worthies and not swept along with the testimonies of leadership? 
Or the wealth concealed in the coals, to which there followed 
the testimony of the right judgment straight from God through 
the rhetor’s vision? For to me each of these in itself seems to be 
fit to contend with the other, but there is hardly any need to rank 
all the events we recall in terms of marvelousness. For to oppose 
the impulse of the leadership was [940A] a most manifest indica- 
tion of his unshakable high-mindedness; to him all worldly ap- 
pearances were looked down on equally, and whether toward the 
greater and more illustrious or toward the humble and unrecog- 
nized he behaved appropriately. Since he accorded special es- 
teem to virtue alone and judged only the life of wickedness to be 
worthy of rejection, he saw as of no value all those things which 


54. See Acts 9.15. 

55. This should probably not be taken as evidence for a settled ordination rit- 
ual in mid-third century Pontus; more likely it reflects late fourth-century con- 
cerns. 

56. Le., Gregory. 
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in terms [H41] of this life are judged worthy of pursuit or of 
contempt. What he did at that time proves it. 

(72) As he sought to find the one most pleasing to God, he 
did not suppose that wealth and prestige should be relied on for 
testimony, nor the distinctions of this world, none of which the 
divine word enumerates in its lists of goods. Not only is it worthy 
of praise and marvel that he disregarded [940B] what the pow- 
erful sought, but he also outdid himself in what followed. If he 
had only dismissed the unworthy vote without furnishing the 
rest of what they needed, he would have impeded an evil but he 
would not have accomplished the good. But he, since he discov- 
ered the good in addition to not agreeing to the worse, per- 
fected the good through both, by not letting evil through and by 
bringing the good to effective existence. So the good work of the 
Great One for that city was of both kinds, as he prevented the 
error they were committing out of ignorance and revealed 
through himself the good which had been hidden from them. 
[g40C] 


10. Gregory not deceived by a sham “dead” man. 


(73) Although everything went well for the Great One ac- 
cording to his purpose with the assistance of the Spirit, it might 
not be inopportune also to narrate a minor incident about the 
road, as the grace which accompanied the man is manifested by 
everything. Since it was very clear to everyone that more than 
anything else the man was concerned to see to all that could 
comfort the needy, two Jews,”’ either looking for profit or even 
plotting some reproach against the man as an easy prey to de- 
ception, [H42] stood watch beside his road home. One of these, 
appearing to have died, stretched out on his back on the shoul- 
der alongside the public road. The other, bitterly bewailing the 
one lying there, feigned the cries of mourners and called upon 
the Great One as he passed by, saying that [940D] this poor man 
who had suddenly been overtaken by death was lying naked and 
unprepared for burial. He asked the Great One not to overlook 


57. The identification of the two as Jews probably reflects an opposition to Ju- 
daism shared by Gregory of Nyssa and his hearers. 
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the duty of piety in his regard, but to take some pity on his need 
and provide from his means that the final dignity be given to the 
body. He begged in these and similar terms, and [Gregory] with- 
out hesitation threw the double cloak which he was wearing 
onto the one lying there, and continued on his way. 

(74) After he had passed by, when those who played the trick 
on him were by themselves, the confidence man exchanged his 
feigned grief for laughter and told the one on the ground to get 
up, cackling with pleasure at the gain they had acquired by the 
deception. [941A] The other remained still, hearing nothing of 
what was said. When the first gave a loud shout and kicked him 
with his foot, the one on the ground still neither heard the 
sound nor felt the blow, but remained stretched out as before. 
For he was dead from the moment the garment landed on him, 
being truly in that death which he had pretended so as to de- 
ceive the Great One. So the man of God was not mistaken, but 
the garment was useful to the one who took it for the very pur- 
pose for which it was donated by him. 

(75) But if such a work of the Great One’s faith and power 
seems to be quite repulsive, let no one be alienated once he 
looks at the great Peter. He too displayed the power which was in 
him not only through the good works he performed, as when he 
showed the people the one who was lame from birth running 
and leaping,” [941B H43] or cured by his own body’s shadow 
the ills of the sick on whom the sun cast it along the road, by 
striking the apostle’s body at an angle;” but he also condemned 
to death Ananias, who behaved scornfully towards the apostle’s 
indwelling power.®' I imagine this was so that, by the fear it 
caused, all insolence in the people might be chastened at the ter- 
rible example and instructed so that it might not happen to 
them too. 


58. This 5t7)\6n was doubled fabric; it could be made in children’s sizes (see 1 
Sam 2.19). One author has seen in the present passage an ancestor of the story 
of Martin of Tours, who cut his military cloak in half to clothe a beggar: Paul 
Devos, “Le manteau partagé. Un théme hagiographique en trois de ses vari- 
antes,” Analecta Bollandiana 93 (1975): 157-63. 

59. Acts 3.8. 

60. Acts 5.15. 

61. Acts 5.1-11. 
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(76) Suitably, therefore, the imitator of Peter, who had shown 
the greatness of his power through many beneficent marvels, 
made the one who tried to use deception against the Spirit tell 
the truth against himself. In my opinion it was necessary that the 
[941C] overthrower of falsehood transform even the falsehood 
in the deceiver into truth, so that it might thereby be manifest to 
all, both that everything said by the Great One was true and that 
whatever he took to be true was not false. Thus the Jews, by 
mocking the Great One’s power in the manner just described, 
became a lesson for others not to venture deception, since God 
is the accuser of their reckless deeds. 


11. Gregory heals a possessed boy. 


(77) Later, once when there was an open-air gathering in a 
country spot nearby and everyone was feeling astonished at his 
teachings, some lad cried out to those standing there [941D] 
that the Teacher was not saying these things of himself but an- 
other standing next to him was delivering the words. When the 
child was brought forward after the gathering had broken up, it 
is said that the Great One said to those present that the lad was 
not clean from a demon, and suddenly taking off the linen cloth 
[H44] that was on his shoulders and endowing it with the breath 
of his own mouth thus he threw it over the lad. When this hap- 
pened the boy shook and cried out and fell down and was 
thrown about and suffered all the passions which come from 
demons. Then when the saint placed his hand on him and 
calmed the shaking, his demon flew away, and when he was nor- 
mal again, he no longer said that he saw a second speaker by the 
saint. [944A] Now this too is one of his great marvels, that he ac- 
complished the healing types of miracles without any special 
fuss; but for the deliverance from demons and the cure of bodily 
ills the breath from his mouth was sufficient, brought to the suf- 
ferer in a linen cloth. 

(78) To go through in order all the marvels worked by him 
would require a long book and a discourse exceeding the time 
we have now, but since I have been reminded of one or two more 
things told about him I shall close the discourse with these. 
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12. Gregory cannot be found by the persecutors. 


(79) The time came when the divine proclamation had circu- 
lated everywhere and all in the city and its environs had been 
converted to the true faith in the doctrine; when the altars and 
the temples and the idols in them had been overturned, [944B] 
and human life had been cleansed from the defilements associ- 
ated with idols, and the disgusting burning of sacrifices had 
been extinguished, and the gore on the altars and the defile- 
ments from live sacrifices had been washed away; and when 
everyone in every place was zealously erecting handsome tem- 
ples in the name of Christ. Anger and envy entered the man in 
charge of the Roman Empire at that time because the ancestral 
cults of error were falling into neglect,” [H45] while the mystery 
of the Christians was growing and the church was swelling to a 
multitude everywhere in the civilized world, increasing to great 
size through those constantly devoted to the word. Thinking his 
own bitterness strong enough to withstand the divine power and 
to check the preaching of the mystery [944C] while destroying 
the congregations of the churches, and then to bring those who 
had progressed in the Word back to idols again, he sent the gov- 
ernors of the provinces an edict decreeing a fearful threat of 
punishment against them if they would not mutilate with mani- 
fold tortures those who worship the name of Christ, and lead 
them by fear and the coercion of tortures back to their ancestral 
worship of demons." 

(80) When this fearsome and godless proclamation had been 
promulgated to all the governors, what had been ordered to this 
end by the tyrant’s cruelty permeated throughout the realm. 
Someone was governing the people in that place who was such 
that no power of enforcement was lacking for the evil onslaught, 


62. This may seem exaggerated; but even what seem like small changes in re- 
ligious practice could have significant effects, as can be seen by Pliny’s letter to 
Trajan (ep. 10.96). 

63. The decree in question is described in general enough terms to apply ei- 
ther to that of Decius (250) or that of Valerian (257). W. H. C. Frend, The Rise of 
Christianity (Philadelphia: Fortress Press, 1984), 319, assigns it to the persecu- 
tion of Decius. There is no evidence that in either persecution local governors 
were threatened with punishment if they failed to persecute the Christians. 
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[944D] since he personally felt bitterness and hostility toward 
those who believed in the Word. There issued from him a mon- 
strosity among public ordinances, that they would either have to 
renounce the faith or be punished with punishments of every 
kind, including death. The keepers of the common good at that 
time had no other public and private duty and mission except 
harassing and punishing those who held the faith. 

(81) The terrors lay not only in the threats that were uttered, 
but in addition the cunning preparation of the instruments of 
torture brought consternation and [945A] filled people with fear 
even before they had experienced them. They thought of swords 
and fire and beasts and pits and limb-twisting racks, and iron 
chairs on the fire, and wooden stakes [H46] on which the 
stretched-out bodies of the victims were torn in shreds with the 
applications of fearful claws, and lots of other inventions for tor- 
turing bodies many ways. All of those laying hold of these forces 
had a single aim—not to be outdone by each other in excess of fe- 
rocity. And some were making accusations, others identifications; 
and some were searching for those in hiding, while others went 
after those in flight. But many, eyeing the possessions of the faith- 
ful, under the guise of religious piety drove out [945B] the adher- 
ents of the faith, with a view to getting hold of their businesses. 

(82) There was total confusion among the people and much 
helplessness, as they all looked on each other with suspicion, 
since the loyalty of children to their parents did not endure in 
the terrors, nor did Nature guarantee to children the faithful- 
ness of parental care. Families split over religion were divided 
against each other, and a child with Greek ideas became the be- 
trayer of his believing parents, and the father still in unbelief 
turned accuser against his believing child, and a brother, for the 
same cause, would war against Nature, judging it holy that his 
own kinsman should be punished if he clung to the true religion. 

(83) Whence the desert places became full of those who were 
driven out,” while the houses were empty of inhabitants. Many 
of the public buildings were turned over to their needs, for 


64. This exodus into an unsettled region during persecution may have con- 
tributed to the rise of monasticism, though other causes are generally given 
more prominence. 
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[945C] the prisons were inadequate to house the crowd of those 
who were being punished for the faith. All the marketplaces and 
meeting places, public and private, instead of their customary 
joyousness, shared in such sorry sights of those who were 
dragged in and those who were being killed, as some were laugh- 
ing at what was happening, others were weeping. There was no 
pity for children nor respect for grey hairs, nor reverence for 
virtue, but, as in slavery, every age was delivered to the enemies 
of the faith. Nor did the natural weakness of their kind grant to 
women to remain outside such struggles, but there existed one 
law of [H47] cruelty against everyone, condemning whoever was 
hostile to idols to the same degree of consequences, without re- 
gard for nature.” 

(84) Then [945D] that Great One, seeing the weakness of 
human nature, how most people were unable to fight to the 
death for true religion, advised the church to pull back a little 
from the fearful attack, thinking it better that they should save 
their lives by flight than that, by standing in the battle line of the 
contest, they should become deserters from the faith. And so 
that people might be as strongly persuaded as possible that it was 
not dangerous to their soul to save their faith through flight, by 
his own example he embodied the advice to go away, since he 
himself withdrew from the approach of danger before the oth- 
ers. The especial goal of the rulers was this, that by capturing 
him like a general they might shatter the whole battle line of the 
faith, and for [948A] this reason his enemies were trying very 
hard to take him into custody. 

(85) He had gone to a certain uninhabited hilltop, taking 
along the former temple guardian who had in the beginning 
been drawn to the faith and now served the office of deacon.” 
When their pursuers in great numbers were hard on their heels, 
since someone had let them know the place in which he was 


65. It is unclear whether the differential in nature between men and women 
is meant here, or Gregory of Nyssa’s usual concern with the natural obligations 
which bind people together. 

66. Dionysius of Alexandria (Eusebius, h.e. 7.40) and Cyprian of Carthage 
(ep. 20.1) reacted to the persecution of Decius as Gregory did, by taking evasive 
action, but were criticized for doing so. 

67. 75n TH xGpitt TAs Stakovias UTNpeTObpEVoV; cf. notes 47 and 51 above. 
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concealed, some, by encircling the foot of the hill, guarded lest 
he have any escape if he took that course; the others, going up 
on the mountain and searching every inch, were already in view 
of the Great One and headed straight for him. But he, [948B 
H48] having ordered his companion to stand with firm and un- 
wavering confidence towards God and to believe in salvation, 
holding up his hands in prayer like him, and not to let his faith 
be driven away by fear even if the pursuers got very close, made 
himself an example of that command for his deacon, looking to 
heaven with steadfast gaze and hands stretched straight upward. 
And that is the way they stood. 

(86) When the others had run up to them, looking all over 
the place and searching every stand of bushes and every pile of 
rocks and every bend of the stream with all diligence, they went 
back again to the bottom of the hill, assuming that their quarry, 
frightened into flight, [948C] was in the hands of those posted 
down below. As he was not found with this group and he was not 
with the others either, the spy kept indicating the location of the 
Great One’s refuge by signs, while the searchers maintained 
firmly that they had seen nothing except two trees standing a 
short distance apart. When the searchers had left, the inform- 
ant, left behind, and grasping that the Great One and his com- 
panion were in prayer, and recognizing the divine protection by 
which they were taken to be trees by their pursuers, fell down be- 
fore him and believed the word; and the one who a short time 
before had been a pursuer became one of the fugitives. 

(87) They stayed in the wilderness a long time, for the war 
against the [948D] faith was prevailing, since the governor was 
raging viciously against those dedicated to the doctrine of the 
true religion, and everyone had taken to flight, since after what 
happened with the Great One the persecutors themselves were 
losing hope that he would ever be captured. At that point, turn- 
ing their raging bitterness against those who stayed behind, they 
searched through the entire people for all, men and [H4o] 
women and children alike, to whom the name of Christ was holy. 
They dragged them to the city, and filled the prisons, accusing 
them of true religion rather than any other wickedness, so that 
the courts were no longer engaged in any of the common affairs. 
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This alone was the rulers’ concern: to bring all outrages and 
every kind of torture they could think of against the adherents of 
the faith. [949A] 


13. Gregory’s clairvoyance about the persecution 
is demonstrated. 


(88) Then it became even clearer to everyone that the Great 
One planned nothing without divine assistance. For as he 
guarded himself for the people through flight, all those who 
were struggling for the faith had a common ally. Just as we hear 
regarding Moses that, though he stood far from the Amalekites’ 
battle line, by prayer he endowed his people with power against 
their adversaries," in the same way he too, surveying what was 
happening with the eye of his soul, called on divine assistance for 
those struggling in the confession of the faith. 

(89) Once when he was praying to God with his companions 
according to his custom, and was suddenly stricken with amaze- 
ment at the struggle and the tumult, it was quite clear to those 
present how abstracted he was and involved in the vision and 
straining to listen [949B] as if some sound were coming to him. 
When a considerable interval had elapsed as he remained the 
whole time in the midst without bending or moving, then, as if 
the vision before him had come out well, he again returned to 
normal and gave praise to God in a ringing voice, uttering the 
triumphant and grateful hymn which we often hear the psalm- 
ody of David saying: “Blessed be God, who has not given us 
[H50] as prey to their teeth.” 

(g0) When those around him were wondrously affected and 
asked to learn what vision had presented itself to his eyes, it is 
said that he told them he had seen a great collapse at that hour, 
when the devil had been bested by some young man in the con- 
tests for the true religion. Since they still did not understand 
what he said, [949C] he explained to them more exactly that by 
a great assistance at that hour a certain noble youth had been 


68. Exod 17.8-13. 
69. Ps 124.6. 
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contending in the struggles for the faith, having been brought to 
the governor by the police. He even added his name, calling him 
Troadios, and that after many tortures which he had endured 
nobly he had put on the crown of his testimony.” 

(91) The deacon was flabbergasted at what he heard and did 
not dare to disbelieve any of what had been said, yet still thought 
that it exceeded human nature, since he was so far from the city 
and no one had come down to announce what had happened to 
him, to speak to his companions concerning what had happened 
there like one who had been present at the events; he begged the 
Teacher to permit him [949D] to see the events for himself and 
not to be hindered by him from visiting the place where the won- 
der occurred. But when [Gregory] said that it was frightening to 
be among murderers and to experience repugnant things, often 
from the Adversary’s abuse, the deacon said that he would put 
his trust in the assistance of his prayers, uttering to him this ap- 
peal: “You commend me to your God, and no fear of enemies will 
lay hold of me.” When [Gregory] through prayer had sent God’s 
help along with him as a companion, he confidently set out on 
the road, paying no attention to anyone he met. 

(92) Having arrived in the city by evening and being dirty 
from [952A H51] his journey, he thought it was necessary to 
wash off the dirt by a bath. That place was in the control of a cer- 
tain homicidal demon who habitually visited the bath, whose de- 
structive power was effective against those who came after dark, 
and for this reason after sunset that bath was unused. When he 
got there he asked the person on duty to open the door and let 
him enter, and not to begrudge him the comfort of the bath. He 
testified that none of those who had ventured at that hour had re- 
turned from the water on his own two feet, but that the demon 
had overpowered them all after nightfall, and that many had al- 
ready out of ignorance suffered fatal injuries; weeping and graves 
and lamentations had received them, rather than the refresh- 
ment they expected. Though he explained these things [952B] 
and more, that man felt no less desire but insisted, coercing him 
in every way to let him inside. Then, using a subterfuge so as not 


70. Le., martyrdom. 
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also to be endangered by the stranger’s ignorance, he handed 
him the key and distanced himself from the bath. 

(93) When he was inside and stripped, various kinds of fear 
and the germs of panic were contrived by the demon: various ap- 
paritions made of mingled fire and smoke showed themselves in 
the shape of men and beasts, flashing upon the eyes, sounding 
in the ears, crowding his breath, and engulfing his body. Making 
the Sign upon himself and calling on the name of Christ, he 
[952C] traversed the first chamber unscathed. When he entered 
the inner one he encountered terrible sights, since the demon 
had been transformed into the most fearful apparition, and at 
the same time he thought the room was being shaken by an 
earthquake and the pavement beneath torn asunder to reveal 
the naked flame below, and that flaming sparks were flying up 
[H52] from the waters, and again the Sign and the name of 
Christ were an adequate armor for him, and the aid furnished 
through the Teacher’s prayers dispersed the terrors of the sights 
and happenings. When he had left the water and was headed for 
the exit he was again hindered, since the demon was holding the 
doors shut. Once again even this impediment was undone of its 
own accord through the same power, as the door opened to the 
Sign. But since he thought that [952D] everything had yielded to 
himself, it is said that the demon cried out to him with a human 
voice not to think that it was his own power through which he 
had escaped destruction; for the voice of the one who had com- 
mended him to his protector had given him his impassibility. 

(94) After he had been preserved in the above fashion, he was 
a source of astonishment to the people who ran the place, since 
none of those who had risked the water at that hour had ever 
reappeared among the living. When he had told them his story 
and learned that the brave deeds of the martyrs in the city had 
happened just as the Great One out in the wilderness had said 
earlier, after adding to the marvels told about him [953A] 
through the things he had seen and heard and learned by per- 
sonal experience regarding the power of the Great One’s faith, to 
which the demon had testified, he ran back to the Teacher, hav- 
ing left to his own and to those to come later a common protec- 
tion, namely, that each should commend himself to God through 
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the priests. Even now throughout the church, but especially 
among them, the same formula is a memorial of the aid which 
helped that man then.”! 


14. How Gregory honored the martyrs’ memory. 


(95) When that tyranny had been broken by God’s help and 
peace again made room for the human life in which it was easy 
for all to devote themselves to the divine in freedom, and when 
he had descended again to the city and visited the whole coun- 
tryside round about, he gave [953B H53] to peoples everywhere 
an increase of devotion toward the divine by decreeing festivals 
in honor of those who had borne up bravely for the faith. Taking 
up the bodies of the martyrs here and there, gathering together 
on the anniversary by the yearly cycle, they rejoiced as they kept 
festival in honor of the martyrs. 

(96) And this too was a proof of his great wisdom, that in re- 
educating his whole generation to a new life at one time, while 
taking charge of nature like a sort of charioteer and harnessing 
them safely by the reins of the knowledge of God, he allowed his 
subjects to cavort a little in the yoke of faith through merriment. 
Since he understood that in bodily rejoicing the immaturity and 
lack of discipline of the multitude remained stuck in the error of 
idolatry, [953C] in order that first of all the main thing might 
then be achieved in them, namely, to look to God instead of to 
vain religious practices, he let them rejoice at the memories of 
the holy martyrs, and experience good emotions, and exult, so 
that when with the passage of time their life had been naturally 
transformed to what is more noble more and more strict, their 
faith would be directed to that end. This is already achieved, even 
in the multitude, as all feelings of gladness have been transferred 
from the pleasures of the body to the spiritual form of rejoicing.” 


71. Gregory of Nyssa may not have been too early to reflect the widespread 
practice of using Gregory the Wonderworker’s reputation in the preparation of 
spells and amulets; see the section on Gebetsliteratur by Heinzgerd Brakmann in 
the article, Henri Crouzel, “Gregor I (Gregor der Wundertater) ,” Reallexikon fiir 
Antike und Christentum 12 (1983):'791-93. 

72. This may describe a desirable state of affairs rather than an actual one. 
For a sense of what the martyrs’ feasts were like in Gregory of Nyssa’s time, see As- 
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15. Gregory’s departure from this life. 


(97) Building the church community in this fashion, [953D] 
and concerned to see everyone transferred from idols to the sav- 
ing faith before his departure from this life, since he foreknew 
his own departure he zealously searched throughout the whole 
city and the area round about, wishing to learn if any still re- 
mained outside the faith. Therefore since he knew that those 
who were faithful to the ancient error were not more [H54] 
than seventeen in number, he looked up to God and said, “This 
is very sad, that there should be something lacking to the full 
number of the saved.” But it is worthy of great thanksgiving, that 
he leaves as many idolaters to the one who would take over the 
church after him as he himself had found Christians. 

(98) After praying for growth to perfection for those who al- 
ready believed, and for the conversion of unbelievers, he thus 
[956A] left this human life for God, having charged his closest 
associates not to use the place reserved to him for burial. For if 
when he was alive the Lord did not have any place to lie down, 
but spent his life sojourning with others, neither would he be at 
all ashamed at his sojourn after his death. “But let it be said of my 
life in times to come,” he said, “that Gregory was not named for 
someplace while he lived, and after death rested in strangers’ 
graves, keeping himself from every earthly possession to the 
point of not even receiving burial in his own place. For his only 
possession would be that honor which does not bear within it 
any trace of selfishness.”” 


16. Another story from early in Gregory’s career. 


(99) Let each of those who happen on the discourse wonder 
at the sudden transformation of the whole people from Greek 


terius of Amaseia, Homilies E-XIV, edited by C. Datema (Leiden: E. J. Brill, 1970), 
homilies 9-12. 

73. Paul Koetschau, “Zur Lebensgeschichte Gregors des Wunderthaters,” 
Zeitschrift fiir wissenschaftliche Theologie 41 (1898): 241, proposes that Gregory of 
Nyssa’s sermon ended here, followed only by the brief doxology which furnishes 
the last sentence of the text printed in Migne. The intervening material would 
have been added later. 
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vanity to the acknowledgment of [956B] the truth, and let no 
one fail to believe who has regard for the dispensation by which 
such a transformation of views from falsehood to truth took 
place. For now, as I resume, I will narrate what happened in the 
early days of his priesthood, which the discourse has passed by in 
its hurry to reach the rest of the marvels. 

(100) There was a popular feast in the city, held according to 
ancestral custom for some demon [H55] of the local inhabi- 
tants. Almost all the people flocked to it, the whole region mak- 
ing festival with the city. The theater was filled with those assem- 
bled, and the crowd of those who had streamed to it overflowed 
the seats on all sides, and while everyone was craning to look 
down in front” for the sights and sounds, the stage was full of 
[956C] commotion, and the jugglers were unable to give their 
performance, since the hubbub among the packed audience 
not only curtailed the enjoyment of the music but also gave the 
jugglers no chance to put on their acts. Then a common cry 
broke out from the whole people, calling on the demon to 
whom the feast was dedicated and asking him to find more 
room for them. When they all shouted together the cry rose on 
high, and the words seemed to come from the whole city as 
from a single voice, offering this prayer to the demon—the 
prayer ran word for word, “Zeus, give us space!”—that Great 
One, when he heard the sound of them calling on the demon 
by name, from whom they asked that free space [956D] should 
be given to the city, sent word to them by one of the bystanders 
that even more free space than they were praying for would be 
given them. 

(101) When this pronouncement from him had been deliv- 
ered like a heavy sentence, a pestilence followed that popular 
festival, and suddenly wailing was mingled in with the dancing, 
so that the celebrations were changed into sorrows and misfor- 
tunes for them as, instead of flutes and clapping, continuous 
lamentation took over the city. The affliction fell abruptly upon 
the people, penetrating faster than they expected, feeding on 
their houses like fire, so that [957A] the temples were filled with 


74. In Greek: to the 6pxjotpa. 
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those laid low by the disease who had fled there in the hope of a 
cure, and the springs and streams and cisterns were full of those 
[H56] burning with thirst because of the weakness brought on 
by the disease. But the water was too weak to quench the flame 
from deep within, leaving those once afflicted with the disease 
feeling just the same after the water as before. Many went off to 
the tombs on their own, since the survivors were no longer as nu- 
merous as those in their graves. 

(102) People were not without warning of the onslaught of 
the disease; but when a certain portent reached the house about 
to be stricken, then death ensued. When therefore the cause of 
the disease became apparent to all, namely, that the demon 
which they had invoked was fulfilling in an evil way the prayer of 
the foolish, [957B] effecting this terrible urban clearance by 
means of the disease, then they came as suppliants to the Great 
One, begging that the onslaught of the evil might stop through 
the God whom he knew and preached, whom they confessed was 
the only true God and had power over everything. For when that 
portent of the ruin to come appeared at a house and made them 
despair of life on the spot, there was one way for those in danger 
to be saved: that the great Gregory enter that house and by 
prayer drive out the disease which was invading the house. Since 
the report spread swiftly to all through those who first encoun- 
tered this salvation, they abandoned all the things they had pre- 
viously pursued out of thoughtlessness—oracles [957C] and ex- 
piatory sacrifices and wasting time with idols—for all were 
looking to the great priest and each was drawn for his own sake 
to the salvation of the whole people. His reward from those who 
were saved was the salvation of their souls. 

(103) When the true religion of the priest was manifest in 
such an experience, there was no more delay in assenting to the 
mystery for those who through deeds had been taught the power 
of the faith. Thus for those people sickness proved stronger than 
health. While they were healthy they were too weak in their 
thoughts for acceptance of the mystery, but by bodily illness they 
were made [H57] healthy enough for faith. When the error of 
idols was thus refuted, all were converted to the name of [958D] 
Christ, some led by the hand to the truth through the disease 
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that came upon them, still others by putting up faith in Christ as 
a bulwark against the plague. 

(104) There are other marvels of the great Gregory preserved 
in memory to this time which we have not set down in writing out 
of consideration for unbelieving ears, lest people be harmed be- 
cause they think the truth in the extraordinariness of the ac- 
counts to be a lie.” 


75. There follow in various manuscripts a number of different doxologies. A 
reader who is interested in them should consult the apparatus to Heil’s edition. 


ADDRESS OF THANKSGIVING TO ORIGEN 


An address of St. Gregory the Wonderworker to Origen, which he spoke 
in Caesarea in Palestine, after studying with him for many years, and 
just before he departed for his own country. 





T IS GOOD TO KEEP SILENT; most people usually wish 
others would, and I would be happiest now if I were 
gagged and forced to be silent willy-nilly. (2) For Iam 

out of practice, and I lack experience of these beautiful and gra- 

cious speeches, spoken, or rather composed, from carefully cho- 
sen, elegant nouns and verbs one after another in an unbroken 
stream. I may even lack the natural ability to elaborate this ele- 
gant and truly Hellenic work. (3) Be that as it may, it must be 
eight years now since I myself spoke or wrote an oration, large or 
small, or heard someone else give one of his own composition ei- 
ther in writing or orally, or even present panegyrics or argumen- 
tative speeches in public, except these wonderful men who have 
embraced the good philosophy. (4) They themselves care less 
for eloquence and finding just the right words; relegating words 
to second place, they wish to investigate the facts themselves as 
they really are and to expound them accurately. (5) Not, I think, 
that they are unwilling—they are eager—to fashion fair and pre- 
cise thoughts in fair and graceful language. But perhaps they 
cannot easily combine in one and the same soul, so puny and 
human, the sacred and godlike power of thought with elo- 
quence in the spoken word, accomplishments for two men, each 

a specialist, since they are contrary to each other. (6) For silence 

is the friend and partner to thinking and discovery, but someone 

who seeks to speak well and confidently will not find that skill ex- 
cept in words and in their constant employ. 














1. Although this treatise has been known also as “The Panegyric to Origen” 
(Migne, Quasten, Fouskas), the modern preference is for “Address of Thanksgiy- 
ing” (Koetschau, Altaner, Crouzel, Marotta), a title based on 3.31 and 4.40. 
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(7) In addition, another branch of study weighs heavy on my 
mind, and makes me tongue-tied whenever I wish to say even 
something brief in the accent of the Greeks: our wonderful laws, 
by which now the affairs of everyone in the Roman Empire are 
regulated, and which are neither compared? nor learned by 
heart without exhausting effort. While they are wise and precise 
and far-ranging and remarkable and, in a word, very Hellenic, 
still they have been expressed and transmitted in Latin, which is 
powerful and magniloquent and quite in conformity with the 
imperial power, but nonetheless difficult for me. (8) I do not 
suppose it is either possible or desirable to have it any other way. 
But since our words are nothing other than images of what is 
going on in our souls, we ought to acknowledge that the case is 
the same for those who are capable speakers as for good painters 
who are outstandingly skillful in their art, and are also rich in 
their palette of colors; they can produce not only copies but also 
designs which are different and gorgeous in their varied pig- 
ments, without any limitations. 

2. We,’ on the other hand, are like the poor; we do not have 
these varied preparations, and either never had them or perhaps 
lost them as, restricted to charcoal and potsherds, the common 
everyday nouns and verbs, we copy out faithfully, as best we can, 
the originals of what is going on in our souls, indicating them in 
the words we have at hand, trying to show the outlines of the 
soul’s impressions, even if they are not clear or fully worked out, 
as is the case with charcoal drawings;* but if something which 


2. Crouzel has “concilier,” Marotta “armonizzare.” The Greek word ovy«et- 
vevol can mean either of those, or compare, or compose. We know little of what 
went on in Roman legal education at the time. According to Joseph Modrzejew- 
ski, “Grégoire le Thaumaturge et le droit romain. A propos d’une édition ré- 
cente,” Revue historique de droit francais et étranger 49 (1971): 321-22, on the one 
hand, Gregory’s testimony shows how important Roman law had become since 
the edict of Caracalla in 212, but it also reflects the persistence of local laws in 
the provinces, under the protection of Roman authority. 

3. Ishall try to reproduce in the translation Gregory’s shifts between first per- 
son singular and plural, despite the fact that it is sometimes jarring in English, 
because passages in the plural are sometimes taken as inclusive of Athenodorus 
his brother; see the introduction, pp. 17-19. 

4. Eugenio Marotta, “I neologismi nell’orazione ad Origene di Gregorio il 
Taumaturgo,” Vetera Christianorum 8 (1971): 241-42, says that this metaphor indi- 
cates the opacity of a mediocre oration by comparison with that of a true orator. 
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looks good and sounds fine appears from somewhere, we greet it 
with pleasure, since we were not expecting it. (g) There is in the 
third place, however, something else which hinders and dis- 
suades and more than all the rest restrains me, and simply orders 
me to keep quiet: the topic itself, for whose sake I was eager to 
speak, but now I delay and vacillate. (10) For Iam proposing to 
speak about a man who looks and seems like a human being but, 
to those in a position to observe the finest flower of his disposi- 
tion, has already completed most of the preparation for the re- 
ascent to the divine world. (11) I am not coming to praise his 
family origin or his bodily development, and then delaying and 
putting it off out of excessive caution, nor his strength and good 
looks; such things form the praises for young men, which de- 
mand less careful consideration of whether or not what is said is 
worthy. (12) For to make a speech full of pretention and solem- 
nity, with misgivings lest it be too restrained or too effusive, for 
deeds which are not lasting and permanent but quickly change 
and pass away, would not interest me even if I were invited to 
speak, since these are profitless and vain things, and of such I 
would not willingly set out to speak. On the other hand, if that 
were requested, the discourse would not require any special pre- 
caution or reflection lest I appear to say something inadequate. 
(13) But now I call to mind his most godlike feature, where his 
inner being connaturally touches God (since although for the 
moment it is enclosed in what is visible and mortal, yet it is strug- 
gling with the greatest industry to become like God), and I also 
plan to touch on some wider matters and on the gratitude which 
I have to God for the fact that I chanced to meet up with such a 
man (beyond all human expectation, either that of others or 
even my own, since I neither intended nor even hoped for it). As 
I prepare to treat of such great things, small and completely sim- 
ple as lam, do I not have good reason to step back, hesitate, and 
voluntarily keep silence? 

(14) And in fact keeping quiet seems to me clearly the safest 
thing, lest under the pretext of thanksgiving but perhaps out of 
rashness I might, by speaking about august and holy things in ir- 
reverent, cheap cliches, not merely fall short of the truth; I 
might even be responsible for defrauding those who believe that 
things are the way the speech, weak as it is, would describe them, 
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a caricature rather than like the realities in its power. (15) Still, 
O dear chief, everything about you would be undiminished and 
unimpeached, and especially the divine aspects, remaining as 
they are, unshaken, not in the least harmed by our small, unwor- 
thy words. (16) But I do not know how we will avoid appearing 
bold and rash as we foolishly tackle, with little intelligence and 
preparation, matters which are great and perhaps over our 
heads. (17) And perhaps if elsewhere and in other company we 
had been ready to blurt these things out, we would have been 
just as bold and daring, but our rashness would not be due to in- 
solence, since we would not be flaunting these things in your 
presence. (18) But now we shall fill up the measure of folly, or 
rather we already filled it up when we dared to enter with un- 
washed feet (as the saying goes)* into ears which the divine word 
itself does not visit shod in the stout leather of riddling and ob- 
scure phrases, as in the ears of most men, but entering barefoot 
(as it were), clear and manifest, it settles there. But we, bringing 
our human words like dirt or mud, have dared to dump them on 
ears which have been trained to listen to divine and pure sounds. 
(19) So is it enough to have sinned this far, and should we now 
control ourselves and go no farther with this address, but desist 
from it? Would that it were so. (20) Nevertheless, may it just once 
be permitted to my boldness first to express the cause which 
stimulated me to begin this struggle, the only possible excuse for 
this rashness of mine. 

3. (21) Ingratitude is clearly despicable, in my view—the most 
despicable thing of all. (22) For someone who has experienced 
something good not to try to return the favor, even if he can 
manage no more than verbal thanks, he must plainly be obtuse 
and insensitive to his benefits, or thoughtless. (23) But whoever 
once becomes sensitive and aware of the good things he has ex- 
perienced, if the memory is not also recorded for later times, if 
he should not also present some thanks to the author of the ben- 
efits, such a one is lazy, ungrateful and impious, sinning in a fash- 
ion for which neither great nor small may be excused: (24) if 


5. The second-century writer Lucian of Samosata cites this phrase as prover- 
bial in Demonax 4. (Loeb Classical Library, 1.144), Rhetorum praeceptor 14 (4.152), 
and Pseudologista 4. (5.378). 
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someone is great and accomplished, because he does not raise 
his voice with all thanks and honor for his great blessings; if he is 
humble and insignificant, because he does not praise and honor 
with all his might the one who blesses not only the great but the 
humble. (25) It is incumbent on those who are superior and ad- 
vanced in power of soul, as it is on those with huge resources and 
great wealth, to return the largest and most lavish honors they 
can to their benefactors. (26) But the humble and those in strait- 
ened circumstances may not be neglectful or remiss, or hang 
back as if they could bring nothing worthy or correct; (27) like 
poor but honest folk, they should bring honors out of the capac- 
ity they have, in proportion to their own ability, not to that of the 
one they honor. These honors will be just as acceptable and 
pleasing to the one honored, and he will not deem them second- 
rate compared to the big and numerous ones, if they are offered 
with great enthusiasm and complete sincerity. (28) Thus it says 
in the holy Bible® that a certain humble, poor woman arrived 
with the rich and the powerful, who from their riches gave big 
expensive gifts, while she alone contributed a small, even tiny 
amount, but still everything she had. She earned recognition for 
the largest gift.’ For I do not think the holy Word’ weighed the 
munificence and worthiness by the quantity of wealth given, 
which is external, but rather by the intentions and goodwill be- 
hind it. (29) So we should not give way at all to fear lest our 
thanksgiving be unequal to the benefit, but on the contrary 
boldly attempt to offer in return tributes which, even if they are 
not adequate, are what we can manage. If our discourse falls 
short of perfection, yet it may be partially successful because it 
puts an end to the appearance of outright ingratitude. (30) For 
to keep complete silence under the plausible pretext of being 
unable to say anything worthwhile would be really odious; the at- 
tempt to repay is always praiseworthy, even if the one who offers 
thanks cannot manage what is worthy. So even if Iam incapable 


6. Greek, év tepais BiPdots. 

7. Mark 12.41-44. 

8. Greek, 6 tepds Adyos. Here it is hard to know whether Gregory means 
Scripture, the divine Logos, Jesus Christ as portrayed in the gospel passage, or 
some combination of those. 
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of speaking worthily I shall not keep silent, but be content if I ful- 
fil everything of which I am capable. 

(31) Now here is my discourse of thanksgiving. I would not 
wish to speak it to the God of the universe, even though thence 
we have all the sources of good things, and thence also we 
should begin our thanks or our hymns and praises. (92) But not 
even if I offer myself in my entirety, not such as I am now, pro- 
fane and unclean, commingled and blended with accursed and 
unclean wickedness, but stripped as clean, as bright, and as pure 
as possible and unmixed with anything bad—not even, I say, if I 
were offering myself whole and bare, as if offering a newborn, 
could I by myself offer any gift worthy of the honor and recom- 
pense due to the Director and Cause? of all things. (33) Neither 
any individual nor everyone together can praise him fittingly, 
even if all became clean at one and the same time, rising above 
themselves, or rather returning to him all together in one spirit 
and one harmonious impulse. (34) For a person might be able 
to understand one of his works most excellently and perfectly, 
and if he was capable, speak about it worthily; but as regards that 
very ability with which he is endowed, since he got it from none 
other than God, there is no other higher source whence he 
could obtain the means to offer thanksgiving. 

4- (35) But the praises and hymns to the universal king and 
guardian, the continual fountain of all good things, we shall 
transfer to one who even in this respect heals our weakness and 
who alone is able to make up our shortcomings, our souls’ cham- 
pion and Savior, his first-begotten Word, the Demiurge and 
Pilot” of all things. (36) He alone can send up continuous and 


g. Marotta has “Signore e Creatore” (Lord and Maker), which is fair, but Gre- 
gory’s actual words (fyepovt Kai aittw) have a less directly biblical ring to them. 

10. There are precedents for this Platonic terminology in Christian theology; 
cf. Athenagoras, Legatio 22.12, ed. William R. Schoedel (Oxford: Clarendon 
Press, 1972), 52-53: “It is as if a man were to regard the very ship in which he 
sailed as performing the work of the pilot. Without a pilot it is nothing more 
than a ship even though it has been equipped with everything; just so, neither 
are the elements of any use, no matter how beautifully ordered, without the Prov- 
idence of God. For the ship will not sail of itself, and the elements will not move 
without the Artificer [demiurge]”; and Theophilus of Antioch, Ad Autolycum 1.5. 
Christ is designated as “pilot” in a slightly different sense in Martyrdom of Polycarp 


109.2. 
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unfailing thanksgivings to the Father for himself and for the uni- 
verse, each individually and all together. He is the truth, and 
both the wisdom and the power of the Father of the universe!! 
himself, and is also with and in him and united to him com- 
pletely; so there is no way that, either through lack of attention 
or wisdom, or some weakness, like someone estranged from 
himself, he might either lack the power to praise, or have it but 
deliberately (which is blasphemous to say) allow the Father to go 
unpraised. (37) He alone is able to fulfill most perfectly the full 
worth of the praises he deserves. The Father of the universe, who 
made him one with himself, and by means of him all but’? self 
describes himself, would both honor and be honored, in a way, 
with a power entirely equal to his own; this’ it fell to his only- 
begotten to possess, first and only out of all that exists, the God- 
Word who is in him. (38) All other things are able to give thanks 
and true worship only if, when we make our offering for all the 
good things the Father has given us, we attribute the power of 
worthy thanksgiving to him" alone, confessing that the only way 
of true piety is to remember the cause of all things entirely 
through him. (39) Therefore, since the boundless providence 
over all, which protects us in great things and small, has also 
brought us to this point, let him, the enduring Word, be con- 
fessed worthy of thanks and hymnody, since he is most perfect 
and living, and the animate Word of the first Mind itself. 

(40) But of all the human race, let this our thanks be directed 
particularly to this holy man’ here. Should I wish to extend my 
hymn further, it would go to him who, out of all the unseen, god- 
like ones who watch over human beings, was appointed by some 
great decree to govern and nurture me and be my guardian from 


11. This expression, which ought not to be confused with the “intratrinitar- 
ian” Father, is very frequent in earlier writers. One of the most instructive paral- 
lels is Justin 1 Apol. 63.11-15. 

12. Crouzel and Marotta both translate povovouyt as if it meant “so to speak” 
(see H. Crouzel, Remerciement a Origéne, suivi de la Lettre d’Origéne a Grégoire. SC, 
vol. 148 (Paris: Cerf, 1969), 50, for an explanation). 

13. Le., honor, or the unique position described in the previous clause as a 
whole. 

14. Here and in the rest of this paragraph “he” and “him” refer to the Word. 

15. Le., Origen. 
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childhood, (41) the holy angel of God “who feeds me from my 
youth,” as that man'® beloved of God says, clearly referring to his 
own.” (42) But he, being great, appropriately had one of the 
greatest: either some unnamed one, or perhaps even the angel of 
the great council’* himself, the common Savior of all, was himself 
assigned by reason of his perfection to be his only guardian; Iam 
notsure of this, but he both knows and praises his own great one, 
whoever it might be. (43) Next to the Pilot whom all have in com- 
mon, however, we also praise this one'’ who since our childhood 
has been our personal pedagogue. (44) Besides being good in all 
respects whatever, he was my tutor and protector. What was 
worthwhile was not apparent to me or my closest friends, for we 
were blind and saw nothing of the future, so as to be able to judge 
what was needed, but it was clear to him, who foresaw everything 
that would be good for our souls. Back then and still today he 
raises and trains and leads me by the hand, (45) and in addition 
to everything else he arranged (the most important thing of all) 
to introduce me to this man, who was not close to me by family or 
any human blood relationship, nor a neighbor or a resident of a 
nearby region, not even from the same nationality—factors 
which often give people an occasion to get to know each other 
and become friends. (46) In short, although we were unknown 
to each other, unrelated, foreigners, and separated by a great dis- 
tance, however many nations, mountains, and rivers lay between 
us, with truly divine and wise foresight he contrived this meeting 
as my salvation by leading us to the same spot. I guess he foresaw 
this earlier, from my first birth and nurturing. (4'7) How that hap- 
pened would take long to recount, and not only if I spoke exactly 
and tried to omit nothing; but even if Iskip most of it I would like 
to recall briefly a few of the highlights. 


16. L.e., Jacob. 

17. In Gen 48.15, Jacob calls on “the God (LXX 86s) before whom my fa- 
thers Abraham and Isaac walked, the God (LXX ktptos) who has led me all my 
life long to this day, the angel who has redeemed me from all evil.” 

18. TOV Tis peydns Bovriis ayyedov; cf. Isa 9.6 LXX = Isa 9.5, and also Jer 
39.19 LXX = Jer 32.19, Kiptos jreya\ns BovAfjs. Justin applies this phrase in the 
same way (Dialogue 76.3, 126.1). 

19. The “pilot” is the Logos (see above, 4.35, and footnote), and “this one” is 
Gregory’s own appointed angel. 
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5. (48) From birth our parents gave us our first upbringing, 
including the misguided customs of my native land. That we 
were about to be freed of them I don’t think anyone anticipated, 
nor was it my hope, since I was a little child not yet able to rea- 
son, under a superstitious father. (49) Then came loss of my fa- 
ther and orphanhood, which may even itself have been what 
started me on the road to knowing the truth. (50) For at that 
point for the first time I was turned over to the saving and true 
Word;* I forget how, more under compulsion than of my own ac- 
cord. For what power of judgment did I have, when I was four- 
teen? But from that point on this holy Word immediately began 
to dwell with me; at the very point when the reason common to 
all comes to maturity, then first did it come to dwell with me.*! 
(51) As I reckon it now, even though I did not do so then, I con- 
sider it no small sign of the holy and wonderful providence in my 
regard that this encounter was thus proportioned to my years, 
(52) so that everything that preceded that age, all the works of 
error, had been transmitted to childishness and ignorance. That 
way, the holy Word was not transmitted in vain to a soul not yet 
reasonable, (53) but to one which had become reasonable al- 
ready. Even if it did not yet belong to the divine and pure Word, 
yet it would not be devoid of the awe which that Word imparts. 
So both the human and the divine reason began in me at the 
same time, the latter coming to my aid by that power which I can- 
not describe but which is proper to it, the former receiving its 
aid.” (54) The thought of it fills me at once with both happiness 
and fear, heartened by how I was led but afraid lest, even after 
having been favored in these ways, I might fail at the end all the 
same. 


20. This passage could refer either to the attainment of full use of reason, or 
to some connection with Christianity. Marotta, “I neologismi,” 59, n. 32, thinks it 
was an interior conversion. 

21. Stoics are reputed to have advocated the notion that rationality properly 
speaking begins at fourteen, by the accumulation of sensations and mental im- 
ages; see Iamblichus, de anima (from Stobaeus, ed. Wachsmuth 1.317), and Ter- 
tullian, de anima 38.1 (ed. Waszink, 54). 

22. This role of the Logos in giving aid to the Christian is a fairly common 
theme in early Christian writing; for examples, see Justin, 2 Apol. 4(5).1 and Dia- 
logue with Trypho 30.3. 
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(55) But I do not know how my discourse got stuck at this 
point, since I wish to narrate methodically the remarkable dis- 
pensation* by which I came to this man. So if at first summarize 
as I hurry on to what followed, I do not pretend to give the one 
who so arranged matters the praise he deserves, or thanksgiving 
and true worship, lest we be thought vulgar for calling it that 
while saying nothing worthy; I am simply stating the case and 
making formal acknowledgment, or something in a more appro- 
priate category. 

(56) It seemed good to my mother, the only one of my par- 
ents left to care for us, that, when we had been educated in the 
other subjects, like children who were not ignobly born and nur- 
tured, we should also study with a rhetor, since we were to be 
rhetors. And in fact we did study with one, and would have be- 
come rhetors ourselves before long, said the experts at the time; 
I myself cannot say if this is correct, nor would I wish to. (57) But 
there was no talk of these things,‘ nor any inkling yet of the 
causes which would bring us here. But although those closest to 
me had no idea and I myself had no such ambition, the divine 
pedagogue and true guardian, ever alert, (58) came and gave 
one of my teachers an idea (incidentally he was the one en- 
trusted with teaching me the Latin language, not to the level of 
fluency, but so as not to be completely unacquainted with this 
language, and he happened not to be unacquainted with law). 
(59) Putting this idea into his head, he?» encouraged me through 
him to study Roman law. And that man did so with eloquence, 
and I was persuaded, more to gratify the man than because I 
wanted to learn the profession. (60) Taking me on as a student 
he began to teach enthusiastically, but in passing he said what 
turned out to be the truest thing of all: that the study of law 
would give me the best “passport”*’ (this was the very word he 


23. Oikonomia, the dispensation of providence, in this case a particular provi- 
dence. 

24. Le., of Origen and his circle. Marotta and W. Metcalfe, Gregory Thau- 
maturgus. Address to Origen, take this passage in much the same way, but Crouzel 
applies it to the previous remark about Gregory’s prowess at rhetoric: “On n’avait 
aucune raison de parler ainsi...” 

25. Le., Gregory’s heavenly pedagogue. 

26. Greek, €d5tov. Metcalfe, Address to Origen, uses “passport” and the Greek 
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used), whether I wanted to be a rhetor who contended in the law 
courts, or some other kind. (61) That is what he said, speaking 
with human factors in mind, but he seems to me to have spoken 
inadvertently under a more divine inspiration than he realized. 
(62) For when with mixed feelings I became a student of these 
very laws, the links had already been forged: the city of Berytus 
was both the motive and the first stop on the way here, the most 
Roman city not too far away from where I was, and well-regarded 
as a center for learning these laws.*” (63) Other matters trans- 
ferred this holy man from the city of Alexandria in Egypt, where 
he had his former home, and moved him to this region, too, as 
if to meet us. I do not know how to explain these things either, 
and gladly refrain from trying.** (64) But so far there was noth- 
ing about our legal studies which made my coming here and my 
becoming involved with this man inevitable, as one could also 
go off to the city of the Romans. (65) So how was this too 
arranged? The governor of Palestine at the time*’ suddenly 
summoned my brother-in-law, my sister’s husband, alone—to 
his dismay, since it separated him from his wife—and took him 
away to be his assistant and share in the labors of ruling the peo- 
ple, for he was a legal expert, and still is for that matter. (66) 
When he got there, he did not wait long before sending for his 
wife, since he had been separated from her painfully and unwill- 
ingly, and he brought us along with her. (67) So when we were 
thinking of moving I don’t know where, but of moving some- 
where other than this, suddenly there came a soldier with orders 
to escort and give our sister safe passage to join her husband, 
and also to bring us along with her as traveling companions. 
(68) We would give joy both to our brother-in-law and especially 


term as well; other modern translators prefer to translate it with the Latin word 
viaticum. 

27. Berytus is the modern Beirut. The implications of this passage for the 
state of Roman law in the third century are clarified by Modrzejewski, “Grégoire 
le Thaumaturge,” 313-24. 

28. Origen was forced to leave Alexandria by Bishop Demetrius, his old pa- 
tron; see the attempts at reconstruction of the events by Henri Crouzel, Origen: 
The Life and Thought of the First Great Theologian (San Francisco: Harper and Row, 
1989), 17-24, and Pierre Nautin, Origéne: Sa vie et son euvre (Paris: Beauchesne, 
1977), 69-70, 427-31. The date was about 231-33. 

29. This official, 6 T6Te dpywv TOv Madatottvwv, has not yet been identified. 
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our sister, that she should not make the journey without dignity 
or with excessive worry, as well as to our friends and relatives who 
congratulated us and pointed out the not inconsiderable bonus 
that we might come to Berytus, there to set about the study of 
law. (69) Clearly everything was moving us: doing right by our 
sister, our own studies, and even the soldier (since we mustn’t 
forget him) who carried the authorization for several to use the 
public conveyances,” and tickets for a greater number of us than 
just my sister alone. (70) These were obvious, but the truest ben- 
efits remained concealed: our fellowship with this man; the true 
things*! we could learn through him about what belongs to rea- 
son; our own souls’ advantage for salvation that led us here, 
blind and ignorant, but so fortunately for us. (71) Clearly it was 
not the soldier but some divine traveling companion, a good 
guide and protector, the one who gives us safe passage our whole 
life like a long journey, who set aside the other considerations 
(including Berytus, on account of which we fancied we wanted 
to travel) and stopped when he had brought us here. He was the 
effective agent in everything until by every means he would unite 
us with this man who has done us so much good. (72) And when 
he had come through so much and handed over the dispensa- 
tion® to this man, the divine messenger perhaps rested here as 
well, not from weariness or fatigue, for the race of the divine ser- 
vants is tireless, but because he had handed over to a person who 
would fulfill all possible providence and guardianship. 

6. (73) He took us in hand from the first day, the first real day 
for me, the most precious of all days if I may say so, when first the 
true sun began to rise on me. At first, when like wild animals or 
fish or some kind of birds caught in a trap or a net we tried to ex- 
tricate ourselves and slip away, wanting to leave him for Berytus 
or for home, (74) he contrived by every stratagem to bind us 
close; he employed every kind of argument, attached every line 


30. Gregory is referring to the imperial post, the cursus publicus, which was 
used exclusively for official communication. 

31. This is a difficult text to construe without emendation. For balance with 
the other members of the series of phrases, I would prefer to emend tiv to Ta 
and take a\n6#j as neuter plural, modifying pa8r|LaTa. 

32. See above, 5.55, note 23. 
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(as the saying goes), and exercised all his powers. (75) He lauded 
philosophy and those who love philosophy with lengthy praises 
and many other appropriate things, saying that the only ones 
truly to live the life which befits rational beings are those who 
strive to live uprightly, who know themselves first for who they 
are, and next what the genuine goods are which a person ought 
to pursue, and the truly bad things one must avoid. (76) He casti- 
gated ignorance and all the ignorant; most people, the eyes of 
their mind squeezed shut like baby animals, have no knowledge 
of what they are and wander like brute beasts without any idea of 
what good and evil are or any desire to find out. With great ex- 
citement they vie for possessions, fame and popular acclaim, and 
physical attractiveness (77) (as if these were a good, reckoning 
them to be worth a great deal, and even everything) and all the 
skills which can procure these things for them, and such careers 
as provide them, including military and judicial experience and 
legal expertise. As he made these last points, which really shook 
us, with full force and very artfully, he added, “.. . while they pay 
no attention to our most important feature: reason.” (78) I can- 
not recount here how many such words he uttered in favor of the 
life of philosophy, not just one day but most of those first days 
when we went to hear him. We were pierced as by a dart by his dis- 
course even from the first, for he combined a kind of winsome 
grace with persuasiveness and compelling force. But we still vacil- 
lated and pondered: on the one hand we resisted taking up the 
life of philosophy, still not entirely convinced, and on the other 
hand for some unknown reason we were unable to depart, but 
were constantly drawn toward him by his words as if under some 
greater constraints. (79) For he said that no true piety toward the 
Ruler of the universe—which humanity alone of all animals on 
earth was honored and deemed worthy to be able to have, as 
probably everyone, wise or ignorant, grasps if he has not com- 
pletely lost his wits to some brain injury—no true piety at all, 
properly speaking, was possible to anyone who did not lead a 
philosophic life. (80) As he poured out more arguments like 
these one after another, and by his arts brought us in the end toa 
complete standstill like men under a spell, he was supported in 
his words, I know not how, by some divine power. 
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(81) And indeed he sank into us the spur of friendship (not 
easily resisted but sharp and most effective) and of courtesy and 
good disposition; his kind attitude toward us showed in his very 
tones as he addressed us and conversed with us. He was not try- 
ing to bewilder us with words anyway; his purpose was honest 
and benevolent and helpful, to save us and make us participants 
in the good things of the philosophic life, (82) and even more in 
those with which God has endowed him more than most, or per- 
haps even anyone in our time: namely, the saving Word, the 
Teacher of true piety. Although he visits many, and conquers all 
that he encounters (for nothing can withstand him, since he is 
and will always be the king of all), yet he is hidden, and not easily 
(or even with difficulty) known to the multitude, so that if asked 
about him they could say anything clear. 

(83) Like a spark landed in the middle of our soul, the love 
for the most attractive Word of all, holy and most desirable in its 
ineffable beauty, and for this man who is his friend and confidant, 
was kindled and fanned into flame. (84) Gravely wounded by 
it, I was persuaded to neglect all the affairs or studies for which 
we seemed destined, including even my precious law, and my na- 
tive land and friends, those back home and those we were to 
visit. Just one thing seemed dear and beloved to me, the life of 
philosophy and this divine human being, its chief exponent. 
(85) “And the soul of Jonathan was knit to that of David.”™ [read 
this only later in the sacred Scriptures, but at the time I felt it no 
less exactly than it was stated, as it was prophesied in most exact 
terms. (86) For Jonathan was not knit to David as a whole, but 
his “soul,” the higher parts, which are not cut off when the ap- 
parent and visible elements have been cut off from a person, 
and which will not be coerced by any means, for they never 


33. Richard Valantasis, Spiritual Guides of the Third Century (Minneapolis: 
Fortress Press, 1991), 27-28, sees this passage as an explicit reference to a sexual 
relationship between Origen and Gregory. His argument is not altogether con- 
vincing, and it is also difficult to be sure what behaviors and what metaphors for 
relationship would at that time have characterized a friendship which was sexual 
as distinct from one which was not. 

34. 1 Sam 18.1. This verse is not in the standard Greek MSS of the LXX, but is 
found in the recensions of Origen and Lucian along with the rest of 1 Sam 
17.55-18.6. 
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move involuntarily. (87) For the soul is free and not imprisoned 
in any way, even if “you keep yourself shut up in your room.””” 
For in its primary sense, it is its nature to be wherever the mind 
is, and if it seems to you to be in a room, you are imagining it 
there in some secondary sense. So it is never prevented from 
being in whatever place it wishes to be; but rather, in actual fact, 
it can only be, and reasonably be thought to be, where the works 
proper to itself alone are found, and relative to that. (88) So has 
not “the soul of Jonathan was knit to that of David” perfectly ar- 
ticulated in a very few words what I experienced? Those things 
which, as I said, will never be forced apart involuntarily will not 
easily be parted even voluntarily by an act of will. (89) For I sur- 
mise that the power to break these sacred and loving bonds be- 
longs not to the inferior party, who is fickle and easily misled and 
could not do the binding by itselfin the first place, but to the su- 
perior one,*° who is stable and not easily shaken, and is more ca- 
pable of fashioning these bonds and this sacred knot. So likewise 
it was not the soul of David which “was knit” by the divine word to 
the soul of Jonathan, (go) but just the opposite: the soul of the 
inferior is described in the passive as being knit to the soul of 
David. The greater, since it is self-sufficient, would not choose to 
be knit to its inferior, but the inferior, in need of assistance from 
its better, ought to be attached to the superior as one “knit.” 
That way the latter, remaining independent, takes no harm from 
its association with its inferior,” while the other, undisciplined in 
itself, when it is linked and conformed to the greater is held 
under the sway of the greater without being injured in the least 
by the constraints of its bonds. (g1) So also it was the role of the 
one who excelled, and not of the lesser, to forge the bonds; it is 
proper to the inferior to be knit and to be as it were powerless to 


35. Koetschau refers the reader to Demosthenes, Tepi Tot otehavotd (De co- 
rona) 97, translated in the Loeb Classical Library edition by C. A. and J. H. Vince 
(Cambridge: Harvard University Press, 1971), 81: “For every man’s death is the 
goal of life, though he keep himself cloistered in his chamber.” Crouzel (Remer- 
ciement, 13,0, n. 5) notes another allusion to this text of Demosthenes in the letter 
of Pope Cornelius to Fabius of Antioch quoted by Eusebius, h. e. 6.43.16 

36. Greek, T KpettTovt; Gregory often uses this word for God as well, and 
that implication may not be far from his mind here. 

37. Compare To Theopompus 6.7. 
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escape from the bonds. (92) By such constraints this David, hav- 
ing bound us, holds us now as ever since that time, nor even if we 
wished could we be freed from his bonds. Not even if we should 
move away will he let go our souls, since he holds them thus 
“knit,” to use the terms of holy Scripture. 

7. (93) Anyway, having thus caught us from the start and com- 
pletely encompassed us, when he had accomplished the main 
thing and it seemed that we would stay, from that point on he be- 
haved like a good farmer who has ground that is untilled or had 
never been good soil, but salty and parched, rocky and sandy— 
or maybe not entirely barren and unproductive but even quite 
fertile, though unwatered and uncultivated, overgrown with 
thorns and scrub and hard to till.** (94) Alternatively, he did as a 
gardener does with a plant—a wild one which does not bear cul- 
tivated fruit but which is not entirely valueless if someone versed 
in horticulture brings a cultivated shoot and grafts it in, making 
a cut and then binding them together until they are both nour- 
ished as one as they grow further together (take a crossbred tree: 
it is acombination, but it bears fruit from what is barren, fruits of 
the good olive on wild roots).* Either way, a wild one is hardly 
valueless to a really skilled gardener, and even a cultivated one 
which is fruitful otherwise than it should be, or again through 
lack of cultivation is unpruned, unwatered and dried out, 
choked by putting out far too many random shoots, and corre- 
spondingly prevented from blossoming and bearing fruit. (95) 
These are the kind of people he takes, and surveying them thor- 
oughly with his farming skill, he understands not only what is 
visible to all and out in the open to see, but also digs down and 
tests their innermost parts, questioning and probing and listen- 
ing to the answers. After he had begun to think that there was 
something in us which was not useless, unprofitable, and hope- 
less, (96) he hoed, dug, watered, did everything he could, ap- 


38. The resemblance to the first two types of ground in the gospel parable of 
the sower (cf. Mark 4.3-8) may not be coincidental. But as A. Knauber, “Das An- 
liegen der Schule des Origenes zu Casarea,” Miinchener theologische Zeitschrift 19 
(1968): 193, points out, the teacher as farmer was also a favorite topos of popular 
philosophy, especially in Stoic circles. 

39. Crouzel and Marotta both suggest there may be a reminiscence of Rom. 
11.17ff. here. 
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plied every skill and solicitude he had, and succeeded in domes- 
ticating us. When our unruly soul kept sending up and yielding 
“thorns and thistles”“’ and every kind of wild weeds and plants, as 
overgrown as it was disorderly and reckless, he cut everything off 
and got rid of it by proofs and by confrontation. (97) On occa- 
sion he would trip us up in speech, challenging us in thoroughly 
Socratic fashion, every time he saw us fighting the reins like un- 
broken horses, veering off the road and running aimlessly every 
which way, until by persuasion and coercion, as by the bit which 
was the word from our own mouth, he made us stand quietly be- 
fore him.*' (98) At first it was hard for us and not without grief, 
as he was introducing us novices, who had never practiced fol- 
lowing an argument, to his own reasoning, and purifying us at 
the same time. 

When he had brought us to a proper frame of mind and pre- 
pared us well to accept the words of truth, (gg) only then, as into 
soft, well-tilled soil, ready to push forth what would come from 
the seeds, he began to plant lavishly. He did the sowing of the 
seeds at the right time, and all the rest of the cultivation at its 
right time, appropriately accomplishing each task and with rea- 
son’s own means. (100) Everything obtuse or duplicitous about 
the soul, whether it was born that way or had coarsened through 
overindulgence of the body, he lanced and reduced by the re- 
fined arguments and rhetorical devices used for ailments of the 
mind. (101) These [arguments], starting from the simplest be- 
ginnings, twined around each other and turned in all directions, 
developing into a vast and inescapable web. They woke us up as 
if from sleep, and taught us the lesson always to pay attention to 
the questions at hand, never being misled either by amplitude or 
by subtlety. (102) As for our lack of judgment and impetuosity— 
we would agree to anything at all, even if it happened to be false, 
and often contradict what was said even if it was true—out of this 
too he educated us, with the aforesaid arguments and a variety of 


40. Koetschau sees here an allusion to Gen 3.18. 

41. Gregory seems here to be describing, and with unusual vividness, the im- 
pact of dialectic as wielded by a master. The shift of imagery from horticulture to 
training horses may be a deliberate reminiscence of Plato’s Phaedrus, with its fa- 
mous image of the soul as two horses and a charioteer. 
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others. For this part of philosophy is of general application, ac- 
customing us not to tear testimonies to shreds and reject them 
out of hand, whether carelessly or by accident, but to examine 
them with precision, [and] not only those things that are plain 
to all. (103) For many things which were attractive and impres- 
sive at first sight and entered our ears as true under the guise of 
elegant words, but which are rotten and deceptive no matter 
how they captivated and passed for truth with us, were soon de- 
tected to be unsound and unworthy of credence, poor counter- 
feits of the truth. And he showed us how ridiculously easily we 
were misled and rashly appealed to illegitimate arguments. 
(104) Conversely, other sound and trustworthy things, since they 
are not couched in plausible language, seemed against reason 
and most unbelievable; at first sight they were rejected as false 
and ridiculed undeservedly, but later, to those who worked them 
out and understood exactly what they meant, what previously 
had been deemed worthless and disreputable were understood 
to be the truest things of all and simply irresistible.” (105) That 
is why he taught us to investigate not just the externals which 
strike one immediately, which are sometimes deceptive and dis- 
honest, but also the inner realities, and to sound each thing lest 
it ring false; and when we learned to trust ourselves on those 
things, then to deal with the externals and reach an opinion on 
each. (106) Thus the part of our soul which judges concerning 
words and arguments was trained in reasonable fashion, (107) 
not according to the judgments of elegant rhetors as to whether 
something is Greek or barbaric in its expression, for that is an in- 
significant and unnecessary thing to learn. (108) This, however, 
is most important for all, “both Greeks and barbarians, the 
learned and the simple,”** and (to keep my speech short by not 
naming all the crafts and occupations one by one) for absolutely 
every human being who selects any mode of life whatever. Yes, it 


42. Here Gregory may be describing Origen’s efforts to show that the “bar- 
barian” sacred texts of Scripture, properly interpreted, contained more pro- 
found wisdom than many accepted Greek philosophical works. See Origen’s Con- 
tra Celsum praef. 5; 1.10-11, 18, etc.; De principiis 4.1.7; and Henri Crouzel, 
Origéne et la philosophie (Paris: Aubier, 1962), 103-37. 

43. Rom. 1.14. 
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is a concern for all who would deliberate on any matter whatso- 
ever and seek to avoid being misled. 

8. (109) And not [only] this form [was trained],** which di- 
alectic by itself might manage to put right, but also the humbler 
aspect of our soul,” as we were amazed by the immensity, won- 
der, and intricate, all-wise fabrication of the world, and dumb- 
founded and laid low by astonishment, no longer knowing what 
to think, like dumb animals. (110) Then he raised us up and put 
us straight with other lessons, those in physics, explaining each 
existing thing, and analyzing them with great wisdom down to 
their most basic elements, and then weaving them together by 
reason and going over the nature of the entire universe and each 
of its parts, and the endless alteration and transformation of the 
things in the world. (111) In the end he brought us, by his clear 
teaching and the arguments which he had either learned or dis- 
covered about the sacred arrangement of the universe and the 
unsullied nature,*® to the point where a rational wonder re- 
placed the irrational one in our souls. (112) It is this most lofty 
and inspired learning which the universally coveted knowledge 
of nature instills. (113) What need to mention the things which 
belong to sacred studies: geometry, so dear and unambiguous to 
all, and astronomy, which cruises the air? Each of these he im- 
pressed upon our souls by teaching, or recalling it to our mem- 
ory,** or Ido not know how best to express it. (114) As an unshak- 
able base for everything else whatever, he laid down geometry as 
a kind of sure foundation; then he drew us up to the heights 
through astronomy, as if, by a kind of sky-high ladder of the two 
sciences, he were making heaven accessible for us.” 


44. Gregory is continuing the explanation from 7.106 above. For ci8os as a 
consituent of the soul, see Plato, Republic 435¢. 

45. Crouzel describes this lower part of the soul as the principle of the imagi- 
nation and the passions, comprising both the irascible and concupiscible ap- 
petites (Remerciement, 141, n.'7). 

46. The meaning of this last is unclear: “Nature”? Or even God? 

47. Crouzel, following Brinkmann, notes echoes of Plato in this section and 
the following. 

48. Plato, in the Meno, Phaedo, and elsewhere, taught that learning is a 
process of remembering what the soul already knew. 

4g. It is worth comparing the preceding passage to one from the second- 
century writer Alcinous, Didaskalikos 28.4: “The introductory ceremonies, so to 
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g. (115) Not to mention the topmost matters of all, on whose 
account the whole race of philosophers labors most, as if expect- 
ing to reap from the varied orchard of all the other branches of 
learning the great, good fruits of philosophy, the divine virtues 
concerning how to act, which bring the soul’s impulses to a calm 
and steady condition. (116) This, by freeing us from grief and 
disturbance by any evil, would make us disciplined and tranquil 
and godlike and truly happy. (117) These things too he labored 
to instill with his own soothing and wise words, which were 
nonetheless most compelling, concerning our actions and our 
ways. (118) And not by words alone but by deeds as well he 
found a way to bring our impulses under control, by the very 
process of beholding and coming to understand the soul’s im- 
pulses and disorders.” This knowledge more than anything en- 
abled our soul to be restored from its discord, and to move from 
confusion to what is settled and disciplined. (119) By seeing it- 
self as in a mirror,” it beholds the very origins and roots of evil, 
its whole unreasonable side, from which unnatural disorders 
arise in us; and also its best part, the rational, under whose con- 
trol it remains self-determined, free from harm and disorder. 
(120) Then, having come to an exact understanding of these 
things which are in it—all that springs from our inferior part, 
flooding us with licentiousness or squeezing and choking us with 
pettiness, such things as pleasures and passionate desires or 


speak, and preliminary purifications of our innate spirit, if one is to be initiated 
into the greater sciences, will be constituted by music, arithmetic, astronomy, 
and geometry, while at the same time we must care for our body by means of gym- 
nastics, which will prepare the body properly for the demands of both war and 
peace.” Alcinous, The Handbook of Platonism, trans. John Dillon (Oxford: Claren- 
don Press, 1993), 38. 

50. 740n, which are passions in the sense of disordered impulses in the per- 
son. The correlative term, d7d98eLa, means freedom from disordered emotions. 
The rational ordering of impulses or dpjtat is basic to Stoic ethics. See the chap- 
ter on human action and emotion in John Rist, Stoic Philosophy (Cambridge: Uni- 
versity Press, 1969), 22-36. 

51. On this theme, often found in early Christian spiritual theology, see 
Athanasius of Alexandria, Contra gentes 8, 34; it can also be recognized in 
Theophilus of Antioch, Ad Autolycum 1.2, translated by Robert M. Grant (Ox- 
ford: Clarendon Press, 1970), 5: “Just as a man must keep a mirror polished, so 
he must keep his soul pure. When there is rust on a mirror, a man’s face cannot 
be seen in it; so also when there is sin in a man, such a man cannot see God.” 
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griefs and fears, and every subdivision of evil which comes 
under these headings—it would cast these things out and re- 
move them from its path. At their start, and at the moment they 
spring up, it would get the better of them and not let them grow 
even a little, but destroy them and wipe them out. (121) But 
since the things which arise from our higher part are genuinely 
good, these it would nourish and preserve, fostering them from 
the first and protecting them carefully till they reach perfection. 
(122) For that is how the divine virtues may come to be in the 
soul: prudence, able to judge first the very movements of the 
soul, and from those we get an understanding, in things external 
to us, of whether they belong to goods or evils;°* and temper- 
ance, the power of choosing these things rightly from the begin- 
ning; and justice, which renders to each his due; and the guaran- 
tee of all these things, fortitude. 

(123) He did not teach us how to act by standard definitions 
such as “prudence is knowledge about good and evil or about 
what to do and what not to do”;® indeed, [he taught us] that this 
kind of learning is vain and unprofitable, if the word be unsup- 
ported by works, and if prudence does not do what is to be done 
and avoid what is not to be done, but simply provides its posses- 
sors with knowledge of these things, like many people we see. 
(124) Likewise with temperance, that it indeed is an under- 
standing of what to choose and what not to choose, but not at all 
as the other philosophers teach it, especially the most recent 
ones. They are forceful and vigorous in argument (I have often 
been amazed to see them prove that virtue is identical for God 
and human beings, and that on earth the wise human being is 


52. These are the four main Stoic categories of passion or internal disorder, 
the first two involving excessive dilation of the personality, the latter excessive 
constriction. 

53. Gregory seems to note as the task of prudence both the moral assessment 
of proposed actions outside ourselves (cf. Galen, De placitis Hippocratis et Platonis 
7.2) and also making the initial judgment regarding the impulses themselves, 
which is the key to Stoic ethics (Rist, Stote Philosophy, 27-36, has an illuminating 
discussion of the role of these judgments). 

54. This is a classic enumeration and description of the cardinal virtues. 

55. This is close to the definition offered by Chrysippus, as reported by Sto- 
baeus; see H. F. Arnim, ed., Stoicorum veterum fragmenta (Leipzig: B. G. Teubner, 
1924), 3:262. 
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equal to the highest God), yet they are unable to transmit ei- 
ther prudence, in such a way that someone might do the works 
of prudence, or temperance, so that someone might actually 
choose what he has learned to choose. (125) The same holds for 
justice, and even for fortitude. (126) This man did not explain 
to us about virtues in that fashion, in words, but rather exhorted 
us to deeds, and he exhorted us even more by deeds than by 
what he said. 

10. (127) I plead with the contemporary philosophers, those I 
know and those about whom I have heard from others, and with 
other people, not to hold blameworthy what we now say. Let no 
one believe that I speak out of friendship for this man or still less 
from animosity toward the rest of philosophers. (128) As much 
as anyone, I myself wish to be their admirer on account of their 
words, and it is my own desire to sing their praises and to hear 
others saying nice things about them. But some things are such 
that they bring the very name of philosophy into utter contempt 
with nearly everyone, and I would almost prefer to be completely 
uneducated than to learn any of these people’s teachings, whom 
I would not deem worth consulting on account of the rest of their 
life—though perhaps I am wrong to think this.” (129) In any 
case, let no one suppose that I say these things to curry favor, to 
inflate the praises directed toward this man, or to curry favor an- 
other way by speaking against the worldly philosophers. Rather 
let him be persuaded that, lest we seem to be flatterers, we under- 
state his deeds, (130) and refrain from outfitting™ ourselves with 
the verbs and nouns and devices conventional to encomia. 

Even when I was a boy learning public speaking from a rhetor, 
I was unwilling to tolerate eulogizing and delivering an en- 
comium about anyone which was not true. (131) Since even now 
I do not propose to eulogize, I simply do not think I should exalt 


56. Opponents of the Stoics taxed them with holding this latter view: see 
Plutarch, de stoicorum repugnantiis 13, and de communibus notitiis 33, in Plutarch, 
Moralia6.2, ed. M. Pohlenz, 2nd ed. (Leipzig: B. G. Teubner, 1959), 14, 100. But 
Middle Platonists like Apuleius, de Platone 2.23 could speak in a similar way. 

57. The expression is ambiguous, but as 10.134 indicates, Gregory thinks, on 
balance, that even education from bad teachers is better than none at all. 

58. Like Crouzel, reading €xtoptCojévous instead of ExtroptCojevots, follow- 
ing the suggestion by Brinkmann. 
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this man by denouncing others; actually, I would be disparaging 
him, if I contrasted his blessed life with the failings of others, so 
as to have something finer to say about him. We are not so foolish 
as that. (132) Instead, I shall describe in full what I experienced, 
without any invidious comparisons or overblown language. 

11. (133) This man by himself was the first who persuaded me 
to pursue the philosophy of the Greeks too, convincing me by 
his own moral behavior to listen to and assimilate moral doc- 
trine, (134) though I would not have been convinced had it 
been up to the other philosophers, wrongly (I again admit) ,*° 
but very nearly to our misfortune. At first I did not encounter 
very many of them, just a few vaunted as teachers, but all of them 
in their philosophizing stopped at words. (135) This man too at 
first used words to exhort me to philosophize, while preceding 
the verbal exhortation with his deeds. He did not just recite 
memorized formulas; on the contrary, he did not even think it 
worthwhile to speak if he could not do so with a pure intention 
and striving to put his words into action. He tried to offer himself 
as an example of the person trying to live a good life whom he 
described in words, and presented a paradigm, I would like to 
say, of the sage. (136) But since from the start our discourse 
promised truth, not pretension, I do not yet call him a paradigm 
of the sage; even though I would like to say that this is true, I let it 
pass for now. So he was not an exact paradigm, but he very much 
wished to become like one, striving with all zeal and enthusiasm, 
even, if one may say so, with superhuman power. 

(137) He wanted to turn us into the kind of people who are 
masters of the impulses themselves, not just masters of doctrines 
and well-informed about our impulses. He pushed even the doc- 
trines in the direction of deeds, and placed before us not just a 
small portion of each virtue but its entirety, if we could but un- 
derstand, right before our eyes. (138) He even, if one may use 
the word, forced us to act uprightly by our soul’s authentic ac- 
tion,” to which he persuaded us to assent. He induced us to put 


59. See above, 9.128. 

60. Greek, istotpaytav, which can mean taking care of one’s own business. It 
is used by Origen in the Contra Celsum 5.47, where he refers to “the opinion of 
the Platonists who hold that justice is an individual act of the parts of the soul” 
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aside career anxiety and the hurly-burly of public life, inciting us 
to look carefully at ourselves and to do what was really our re- 
sponsibility." (199) That this is what “acting uprightly”™’ means 
and that it is the true virtue of justice is what some of the ancient 
philosophers expressed when they say that this authentic action 
is also most effective in procuring happiness for ourselves and 
those closest to us, if indeed this virtue™ is about rendering to 
each according to his deserts, and what belongs to him. (140) 
For what else would be proper to the soul, what so worthwhile, if 
not to take care of its own self, not looking to what is outside nor 
meddling in others’ business nor, in short, doing itself the worst 
injustice, but turning inward to itself, giving itself its due and act- 
ing uprightly? Thus he taught us by force, if one may put it that 
way, to do what is just.“ (141) In addition [he taught us] that to 
be prudent is no less a matter of being present to oneself and 
wishing and trying to know ourselves. This is the noblest achieve- 
ment of philosophy, which is even attributed to the most in- 
spired of demons as an injunction comprising all wisdom: “Know 
thyself!” (142) But that it is truly the work of prudence, and 
this is divine prudence, is well said by the ancients: it really is the 
same virtue whether it belongs to God or to human beings,” 
since the very soul which practices to see itself as in a mirror, 


(Origen, Contra Celsum, trans. Henry Chadwick, [Cambridge: University Press, 
1965], 301). A closer parallel to Gregory’s usage in this passage can be found in 
Clement of Alexandria, Stromata 6.125.6: 70 Tedrelw ... €€ iStoTpaytas Kal Ths 
Tpds Bedv ayarns H Stkatootwn. 

61. For a brief, clear elucidation of the Stoic concept of personal freedom 
and responsibility, see A. A. Long, “Freedom and Determinism in the Stoic The- 
ory of Human Action,” in Problems in Stoicism, ed. A. A. Long (London: Athlone 
Press, 1971), especially 189-92. 

62. The term is from Aristotle’s Nicomachean Ethics 1135a16, and was widely 
employed by later philosophers. 

63. L.e., justice—what follows is the standard definition. 

64. What concerns Gregory here (and above, section 138) is the fact that one 
cannot force someone to act in complete freedom. 

65. Not demons in the sense of evil spirits, but in the classical Greek sense of 
powerful spiritual forces; in this case, the source of the inscription at Delphi as 
reported by many ancient writers, for example, Plutarch, Letter to Apollonius 26 
(116CD), translated by Frank Cole Babbitt, Plutarch’s Moralia 2 (Cambridge: 
Harvard University Press, 1956), 183. 

66. This statement does not easily square with what Gregory says above in sec- 
tion 124. 
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when it also glimpses the divine mind in itself, ifit should be wor- 
thy of such fellowship, sets out on an indescribable path to this 
deification. (143) He taught temperance and courage in the 
same fashion: those are temperate who maintain the prudence 
of a soul which knows itself, whatever befalls it, for this after all is 
temperance, a kind of prudence kept intact. (144) Those who 
are courageous remain true to the aforesaid pursuits in all cir- 
cumstances, and do not give up either voluntarily or under some 
coercion, but preserve and hold fast to their words. And that is 
what this virtue is,” the preserver and guardian of principles. 

12. (145) And still, despite his wholehearted efforts, he has 
yet to raise us from our slowness and sluggishness and make us 
just and prudent and temperate or courageous, since we lack so 
much, who neither possess nor come anywhere near to any 
virtue, human or divine. (146) For they are great and lofty, and 
none can be obtained by anyone unless God breathes in the 
power. We were not born in such a fortunate condition, nor, we 
confess, are we yet worthy to reach them, since by reason of in- 
difference and weakness we neglect to do all those things which 
those must do who aim at the best and court perfection. (147) 
Therefore we are still on the way to being just or temperate, or to 
possessing any of the other virtues. But this wonderful man, 
friend and guide to the virtues, first made us lovers, because we 
were fiercely in love with love, perhaps the only way he could. 
(148) By his own virtue he instilled a passionate love for the at- 
tractiveness of justice, whose golden countenance” he truly dis- 
played to us, for prudence to which all have recourse, for the 
true and most desirable wisdom, for godlike temperance, which 
is the soul’s good health and peace for all who possess it, for his 
most amazing courage, (149) his patience with us,” and true 


67. As John Dillon, Middle Platonism (London: Duckworth, 1977), 76, points 
out, “The Stoics held that one could not possess one virtue without possessing 
them all.” 

68. 50ypata: therefore “principles” in the sense of the basic tenets of philos- 
ophy. 

69. Crouzel, Remerciement, 156, n. 1, traces the expression to fragment 490 of 
Euripides’ Melanippe Sapiens. 

70. Greek, UTopovijis Wpdv. Other translators render }pdv as a subjective 
genitive, which created speculation about a special kind of Christian patience; 
see Crouzel, Remerciement, 156-57, n. 2. 
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piety in every circumstance, which people are right to call “the 
mother of virtues.” For this is the beginning and the consumma- 
tion of all the virtues,” for from it the rest of the virtues may also 
most readily be added to us if we want. If we desire and work to 
acquire for ourselves what everyone must have who is neither 
godless nor infatuated with pleasure, namely, to be God’s friend” 
and supporter, we would also occupy ourselves with the other 
virtues. Then, not unworthy and filthy but with every virtue and 
wisdom, we might draw near to God escorted as if by a good 
guide and very wise priest. I think that everything has no other 
goal than to come to God, having been conformed to him in pu- 
rity of mind, and to remain in him. 

13. (150) In addition to all his other zeal and hard work, how 
I would like to extend my discourse on his teaching concerning 
theology and his reverence, entering into the man’s very disposi- 
tion! With what intelligence and preparation he desired us to 
learn by heart all the doctrines about the divine, careful lest we 
be in danger concerning the most important thing of all: knowl- 
edge of the cause of all things. (151) He deemed those worthy to 
philosophize who with every energy had read all the writings of 
the ancient philosophers and singers,” neither excluding nor 
disdaining any of them (since not yet able to discriminate) 
(152) except those which belong to the atheists, who, since they 
have abandoned common human beliefs,” say that there is no 
God or providence. The latter are not worth reading, lest our 


71. I do not know the origin of the words in quotation marks, but Prov. 1.7 
LXX puts evoéfeta in parallel with dBos Seod as the source of wisdom and 
moral instruction. As Ryssel, Koetschau, Crouzel and Marotta point out, the pas- 
sage from “true piety” to this note is quoted by Antonius “The Bee” Melissa, in his 
commonplace book (PG 136.772B). 

72. Cf. Enchiridion Sexti 86b, TéXos EvoeBelas bidta Tpds Bedv, Henry Chad- 
wick, ed., The Sentences of Sextus (Cambridge: University Press, 1959), 22. 

73. The Greek ttv50s is an uncommon term for poets. From what follows, I 
think that it implies that Origen’s curriculum included the Psalms and other bib- 
lical writings alongside (or maybe even before) the Greek philosophers, Homer, 
and Hesiod, despite the entry in Lampe’s Patristic Greek Lexicon, s.v., which alleges 
that Gregory is speaking about writers of non-Christian hymns, though Origen 
uses the same word for the Psalmist. In my opinion, there is no basis for attribut- 
ing to Gregory a usage so much at odds with Origen’s. Cf. section 195 below. 

74. Greek, Evvotdv. 
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soul be defiled in the encounter by hearing doctrines opposed 
to the service of God before it has attained piety; for even those 
who approach the temples of what they think to be genuine reli- 
gion refrain from touching anything unholy.” So he did not 
even consider their writings worth enumerating among men 
who professed to be religious. (153) But [he did think it worth- 
while] to take up and become conversant with all the rest, nei- 
ther biased in favor of one nation or philosophic doctrine, nor 
yet prejudiced against it, whether Hellenic or barbarian, but lis- 
tening to all.” (154) This was a wise and very sound method, lest 
one isolated doctrine from one group or another be the only 
one heard and promoted: if it should happen not to be true, by 
entering our soul as “the sole truth” it might mislead us, and by 
forming us in isolation it might make us its own,” no longer able 
to cast it off or to wash it out, as if we were woolens dyed with 
some intense dye. (155) For human argument is an awesome 
tool and very flexible, manifold in its artifices and sharp; it pene- 
trates the hearing to make an impression on the mind and set it 
and, when it has persuaded those forever captivated that it 
should be loved as true, remain within it, false and deceptive 
though it be, like a dominating sorcerer whose own dupe him- 
self comes to his defense. (156) The human soul in turn is easily 
led astray by argument and quite eager to assent. Even before it 
exercises judgment and examines something on all sides it is 
ready, either from its own dullness and weakness or because its 
reasoning power is inadequate to the tiring precision demanded 
by serious investigation, to hand itself over without a care to ar- 
guments and teachings which are often false and which, being 
themselves erroneous, mislead those who hold them. (157) Not 
only that, but even if another argument should wish to put it 
straight, it is no longer accessible or open to persuasion, but 
clings to what it has, as ifsome relentless tyrant held it fast. 


75. This would certainly apply to Jewish Temple etiquette, as Gregory may 
have learned it from biblical writings. 

76. The point may be that anyone who is prejudiced against any “barbarian” 
philosophy will never look at Jewish and Christian revelation. See Justin, 1 Apol. 
46,3 for an early example of Christian reference to biblical figures as barbarians, 
from the Greco-Roman point of view. Cf. 7.104 and note 43, above. 

77. (8tous, meaning here something like “closed-minded.” 


118 ST. GREGORY THAUMATURGUS 


14. (158) Was it not these mutual conflicts and oppositions in 
doctrines among philosophers that led to the quarrels where 
they opposed each others’ teachings, some prevailing over oth- 
ers and others yielding to yet others? (159) And do not all wish 
and claim to do philosophy, from the moment they were first 
won over,” and assert that their desire was not less after they had 
become versed in arguments than when they began? Indeed, 
that they have an even greater love for philosophy now, when so 
to say they have begun to “taste” it and to be thoroughly familiar 
with the arguments, than when as beginners they were first ex- 
cited by the impulse to philosophize? Yet even though they say 
these things, do they not still refuse to pay attention to any of the 
arguments of those who think differently? (160) None of the 
“old school” thinkers convinced any of the moderns or the Aris- 
totelians to return to him and philosophize according to his phi- 
losophy—nor vice versa; no one wins anyone over. (161) For one 
would not easily be persuaded to agree to other ideas in place of 
one’s own, even though, had he been persuaded to come to the 
same views as these before he became a philosopher, he perhaps 
would have loved them first. He would be so in love with such 
views as no longer even to listen to arguments with an unpreju- 
diced soul, being just as opposed on their account to the very 
ideas he holds now. 

(162) Our noble and most erudite and most discriminating 
Greeks pursued wisdom along the lines which each, borne by 
some impulse, encountered from the start, saying that these 
alone are true and all the rest from other philosophers are de- 
ception and nonsense. Each upholds his own, with no more ar- 
gument than that everyone prefers their own ideas to those of 
others, there being no need to change and revise one’s views as a 
result of demonstration or persuasion. (163) Truth to tell, each 
has nothing other than the irrational impulse toward philosophy 
to support these very teachings, and no other criterion of what he 
supposes to be true than (paradoxical as it is to say so) uncritical 


78. The “protreptikos” to which reference is made here was a recognized 
genre of philosophical address, a sort of combination of prospectus and sales 
speech to attract students. 
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accident: each likes the opinions he first encountered, and since 
he is, as it were, fettered by them, he can no longer accept oth- 
ers.” (164) Even if he be able to speak of his own ideas of the 
universe with valid proof, and of how those of his opponents are 
false, and even though he be supported by reason, precisely then 
he is without support, since he gives himself over to the argu- 
ments which prejudice him, apparently considering that as an 
advantage. (165) But these thinkers take chances in other areas, 
and especially regarding the greatest and most necessary matter 
of all, the knowledge of God and true piety. (166) And still they 
stay somehow fettered in the same ideas, and no longer could 
anyone rescue them easily: it is like a bog on a very broad and 
treacherous plain, which does not permit those who have once 
stepped in it to reach safety any longer, either by returning or by 
getting to the far side; they are stuck in it until the end. (167) Al- 
ternatively, it is like a deep, dense, tall thicket into which some 
wayfarer has strayed: he probably really wants to get himself back 
to cleared land, but because of the distance and the denseness 
he is unable to, turning every which way in it and finding various 
connected paths within, he sets out on several of them, hoping 
to succeed by one of them right away; but they only lead farther 
in, never out, since they are just paths around this one thicket. 
Finally the wayfarer, exhausted and ready to give up, as if the uni- 
verse were the thicket and no human habitation was left on 
earth, decides to stay there and set up housekeeping, and make 
such a clearing for himself as he can in the thicket. (168) An- 
other example would be a labyrinth: there appears to be only 
one way in, so someone enters through the only door they see, 
thinking that there cannot be anything complicated about the 
way out. He proceeds into the very middle, and discovers a mar- 
velous spectacle and a most ingenious contrivance full of paths 
and fitted out with interconnecting entrances and exits; when he 
wishes to leave he is no longer able to, but is trapped inside by 
the contrivance which seemed to him so clever. (169) There is 
nothing—no labyrinth so involved and complicated, nor thicket 
so dense and tangled, nor marsh or bog so perilous—that holds 


79. Origen, in Contra Celsum 1.10, makes this point in very similar fashion. 
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those who enter it so fast as a doctrine, if it be one held by 
philosophers like these in their isolation.* 

(170) So lest we go through the same unhappy experience as 
most do, he did not introduce us to one particular doctrine of 
the philosophers, nor allowed us to wander on our own, but he 
introduced us to all in his desire that there be no Greek doctrine 
with which we would be unacquainted. (171) And he himself 
went in with us, going ahead and leading us by the hand as if on 
a hike, in case we met something crooked and deceptive and 
misleading. He was like an expert who, since from long involve- 
ment in arguments he is neither unfamiliar with nor unskilled in 
any of them, may himself stay safely on high ground, and by ex- 
tending a hand to others might save them by pulling them out if 
they are in over their heads.*! (172) He gathered and presented 
to us everything which was useful and true from each of the 
philosophers, (173) but excluded what was false, and for the rest 
especially people’s outlandish views on piety. 

15. To such he advised us to pay no attention,” even if some- 
one be hailed by everyone as a genius, but to pay heed to God 
alone and to his prophets. (174) He himself expounded and 
clarified the dark and enigmatic places, of which there are many 
in the sacred words. Whether God liked to address human be- 
ings this way so that the divine word might not come bare and un- 
clothed into an unworthy soul* (such as most are), or whether, 
although every divine saying is by nature perfectly clear and sim- 
ple, it seems vague and dark to us who have forsaken God and 
forgotten how to listen with so much passage of time, I cannot 
say.** Anyway, he clarified and brought it into the light, whether 


80. Editors have suggested various emendations to the text here, and it may 
be impossible to construe without some change; my translation presumes Kat’ 
avtots (as in the next sentence) for the MS kat’ avtav. 

81. This last phrase renders BatttCopévous, and has to be considered when 
one wonders whether Gregory was baptized during (or even before) his time 
with Origen. Crouzel, Remerciement, 167, n. 5, sees here an allusion to Plato, Eu- 
thydemus 277D. 

82. Or, if undév were emended to pndert, “to pin our faith to no man” (Met- 
calfe, Address to Origen, 81; see Crouzel, Remerciement, 168, n. 3). 

83. See above, 2.18. 

84. These two explanations are classic; the first resembles the justification for 
parables in Mark 4.11-12 or Paul’s explanation in 1 Cor 3.2 of why he had used 
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he encountered real enigmas, since he is a formidable and most 
penetrating student of God, (175) or whether there was nothing 
intrinsically obscure or unintelligible to him. He is the only liv- 
ing person whom I have either met myself or heard others tell 
about who could do this, who had trained himself to receive the 
purity and brightness of the sayings into his own soul, and to 
teach others, (176) because the Leader® of them all, who speaks 
within God’s friends the prophets, and prompts every prophecy 
and mystical, divine discourse, so honored him as a friend as to 
establish him as his spokesman. (177) Through this man he 
brought about instruction in those matters at which he had only 
hinted through others,* and he granted to this man to investi- 
gate and uncover the principles of everything that the One most 
worthy of our trust had royally decreed or declared. (178) Thus 
whether one be hard and distrustful of soul, or eager to learn, he 
might, by learning from this man both to understand and to be- 
lieve, be, as it were, compelled*’ to assent and to follow God. 
(179) I think that he says these things only by fellowship with the 
divine Spirit, for it takes the same power to listen to prophets as 
it does to prophesy, and no one hears a prophet except the one 
to whom the prophetic Spirit has granted insight into its own 
words. (180) There is a saying like that right in holy Scripture, 
saying that only the one who shuts may open, but no one else.** 
But the divine Word opens what has been closed when it clarifies 
the enigmas. (181) He has received this greatest gift from God 
and heaven’s noblest destiny, to be the interpreter of God’s 
words to human beings, to have insight into the things of God 
as if God were speaking, and to explain them to human beings 


language which was easier to digest than straight spiritual doctrine would have 
been, while the second could refer either to the Fall in Genesis 3, or to Plato’s no- 
tion of how souls came to the material world, or both. 

85. In the New Testament, adpxnyds always refers to Jesus; here the divine 
Word also seems to be meant, though one might have expected a reference to 
the Holy Spirit. 

86. Perhaps Justin’s references to Plato and Daniel (Dialogue with Trypho 5.4. 
and 76.1) are examples of what Gregory means here. 

87. Here, as above in sections 138 and 140, Gregory finds it necessary to qual- 
ify the verb dvayKaCew when it is a case of acts which must be free; he carefully 
avoids portraying Origen as someone who reduces his students’ moral freedom. 

88. Koetschau suggests Isa 22.22, Job 12.14, and Rev 3.7 as possible parallels. 
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as human beings hear. (182) So to us nothing was beyond 
words,* nor was anything hidden and inaccessible. We were per- 
mitted to learn every doctrine, both barbarian and Greek, both 
the most mystical and the most pragmatic,” both divine and 
human; we pursued the ins and outs of all these more than suffi- 
ciently”! and examined them closely, taking our fill of everything 
and enjoying the good things of the soul. Whatever one might 
bring up, be it an old axiom of truth or anything else of that sort, 
in him we possessed the most amazing resource and power, full 
of the most beautiful insights. (183) In short, he was truly a para- 
dise for us, a copy of the great paradise of God, in which there 
was no need for them to till the ground underfoot” nor to fatten 
on bodily food, but only, planting themselves or implanted in 
ourselves” by the Cause of all things, to grow in the soul’s adorn- 
ments like beautiful trees, rejoicing and taking our fill. 

16. (184) This is truly a paradise of contentment, this is itself 
true joy and repletion, in which we have been luxuriating during 
this period which has come to a close. It was not brief in fact but 
yet it was all too brief, if it will stop at this point, for those who 
now take their leave and depart from here. (185) For I depart 
not knowing what is wrong or what sin I have committed, I am 
banished. I do not know what I ought to say; but I have even 
begun to babble that I am a second Adam cast out of paradise! 
How delightful it was to live, listening to the teacher speak as I 
kept silent! How profitable it would be to live in quietness by 


89. Greek, dppyntov. 

go. Greek, To\tTucKWTeEpor, indicating the doctrines about how to regulate so- 
cial relations. 

gi. Unfortunately it is impossible to reproduce in translation Gregory’s play 
on words: obv Ta0n Teptovota ExTepttotat. 

gz. Despite Adam’s task of tending the garden (Gen. 2.15), he apparently 
had no need to work the soil (as inferred from Gen. 3.23). Gregory employs this 
as a typological description of studying with Origen. 

93. See Plato, Timaeus, 41E-42A, for the soul sown or engrafted into the 
body. 

94. This passage may reflect one from Origen, in Selecta in Genesin in Origen, 
Opera omnia, ed. H. E. Lommatzsch (Berlin: Haude et Spener, 1831-46), 8:57, 
where 2.15 is paraphrased, “that is, to work in the church the truly interior spiri- 
tual works,” but the tradition is as old as Philo, De plantatione 9.36-39 in Philo, 
Philonis Alexandrini Opera quae supersunt, ed. Leopold Cohn and Paul Wendland 
(Berlin: Georg Reimer, 1896-1930), 1:335. 
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keeping silent even now, rather than—as in the present unto- 
ward scene—turning my teacher into a listener. (186) For why 
did I need these words? Why put all these things into a speech, 
when it would be better not to go but to stay on? But these faults 
seem to be part of the ancient deception,” and the sentences on 
our first ancestors still lie in wait for me. (187) Or again I see my- 
self as disobeying, by daring to contravene the words of God 
when I ought to stay in the same place with the same people. But 
I am leaving, fleeing from this blessed life as much as did that 
man of old from the face of God, as he turned back to the earth 
from which he was taken. (188) So shall I eat dirt all the days of 
my life there,*° and work the soil, though it bear me thorns and 
thistles” in the form of the griefs and cares® of which I am 
ashamed, since I abandon the concerns which are beautiful and 
good. (189) And back I go again to what I had left behind: the 
land I came from, my earthly relatives, and my father’s house,” 
while I leave the good land, where I obtained the good home- 
land I never knew of before, and relatives, whom once I had 
them I later began to know as soul mates, and the house which 
truly is our father’s, where the father stays and is nobly honored 
and celebrated by his true sons who wish to remain there.'” I, on 
the other hand, neither noble nor worthy, leave all those things 
as I “turn back”'”' and retrace my steps. 

(190) A certain son is said to have moved away from his father 
to a distant land, after receiving from his father the inheritance 
which would fall to him along with his other brother, because 
that was what he wanted. By living extravagantly, he dissipated 
his family wealth and used it all up. Finally in straits he went to 
work as a swineherd, and when his hunger made him wish he 


g5. Cf. Gen 3.13. 

g6. By conflating Gen 3.14’s curse of the serpent with 9.17’s sentence against 
Adam, Gregory manages to portray his departure in the most treasonous terms. 

97. Cf. Gen 3.18. 

g8. “Griefs and cares” is a common phrase; see Liddell and Scott’s Lexicon, 
s.v. (pOVTLS. 

gg. This may suggest that Gregory had resources of property of which Gre- 
gory of Nyssa in his sermon knew nothing. 

100. Here Gregory begins to allude to the parable of the Prodigal Son (Luke 
15-11-32), an allusion which extends through section 191. 

101. Cf. John 6.66, not to mention Lot’s wife in Gen 19.26. 
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could share the pigs’ feed he did not even get that. So he paid 
the full penalty for his stupidity in exchanging his father’s truly 
royal table for what he had not imagined, pigs’ slops and a life of 
servitude. (191) We seem likely to incur something like this as 
we depart without even our entire legitimate inheritance. For 
while we do not take what we need, we go away nonetheless, leav- 
ing behind what we admire and love with you'”’ and around you, 
and receiving worse in exchange. (192) For all the dismal things 
will await us, tumult and agitation in place of peace, and in place 
of a quiet and well-ordered life a chaotic one, and in place of this 
freedom a harsh bondage to marketplaces, tribunals, crowds, 
and pretentiousness. (193) No longer shall we have any time to 
devote to divine things,’ nor shall we tell the words of God; we 
shall “recite the deeds of human beings” (which a prophetic 
man deemed simple affliction) '’* and in our case even those of 
wicked human beings. (194) Truly night in place of day, dark- 
ness rather than brilliant light, and mourning rather than cele- 
bration will await us; and in place of a homeland the enemies’ 
country where I may no longer sing a sacred song'” (for how 
could I, in a land foreign to my soul, where an inhabitant may 
not draw near to God?), but only wail and groan as I remember 
all that is here, if even this is allowed to me. 

(195) “Enemies” refers to those who entered the great and 
holy city where the Divine is worshipped, to drag the inhabitants 
and singers and theologians away captive to their own country, 
namely, Babylon. But these, when they were brought there, did 
not want to praise the Divine in song though their captors 
wanted them to, nor would they sing psalms in an unclean'” 
land; instead, hanging up their musical instruments on the wil- 
lows, they wept by the rivers of Babylon. (196) I see myself as one 
of them, driven from this holy city which is my homeland, where 
day and night the holy laws are recited, and hymns and songs and 


102. In the singular, referring to Origen. 

103. Greek, Ta kpettTw, which in Gregory often refers specifically to the di- 
vine realm. 

104. Cf. Ps 17.4, but in the LXX version: “so that my mouth will not recite the 
deeds of human beings.” 

105. The reference here and in the development which follows is to Ps 137. 

106. Berd: a pun on Babylon. 
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mystical doctrines, and the light of the sun is continual,!” shining 
on us in daytime as we discuss the divine mysteries and at night 
when we are inspired by the visions of what the soul saw and did 
in the daytime; to sum it all up: where the divine inspiration is 
pervasive. (197) This is what I am driven from, carried captive to 
a foreign land where it shall not be right for me to play, having 
hung my own instrument, like theirs, from the willows. I shall be 
by the rivers, but I shall be digging in the muck and will not want 
to repeat hymns when I remember them; perhaps I shall even for- 
get, my memories despoiled by the other drudgery. (198) But if it 
is not only unwillingly that I depart, like a captive, but also volun- 
tarily, since no enemy was involved apart from myself, since I 
could have stayed, (199) perhaps as I leave here I shall not travel 
without peril, since I am departing from a city which is safe and 
peaceful. Probably even as I travel I shall encounter thieves and 
be captured, and having been stripped naked be wounded with 
many blows, and lie somewhere half-dead.'°* 

17. (200) But why am I grieving this way? There is the Word, 
the Savior of all, who protects and heals all those half-dead and 
robbed, the unsleeping’” guardian of all human beings. (201) 
And we have seeds,'® those which you showed us that we already 
had, and those we received from you, the good thoughts.'!! With 
these we depart, weeping as we go, but still carrying these seeds 
with us. So perhaps the guardian who attends us!” will preserve 
us; (202) perhaps we shall return to you again, bearing the fruits 
and the sheaves produced by the seeds'’—not perfect (how 


107. Asin the heavenly Jerusalem; cf. Rev 22.5. 

108. The reference is to the parable in Luke 10.30-37. 

109. As Crouzel, Remerciement, 180, n. 3, notes Koetschau suggested this 
might be a reference to Ps 120(121).4 where “Israel’s guardian will neither slum- 
ber nor sleep.” In the New Testament, this wakefulness is a characteristic of pas- 
toral care (2 Cor 6.5, 11.27; Eph 6.18; Heb 13.17), a notion easily applied to 
Christ. 

110. The proximity of these seeds to mention of the Word (Logos) is not likely 
to be accidental. The Aoyot ome ppdriKot were postulated in Stoicism as generative 
principles. Christian writers such as Athenagoras (Legatio 6.4) and Justin (2 Apol. 
7(8).3 and 13.3) had already used this notion in the second century. 

111. TAS Kaas UTObHKas, which combines the notion of suggestion from 
within and a pledge entrusted to someone. There may also be an allusion to 2 
Tim 1.14. 

112. See 5.71 above. 

113. See Ps 126.6. 
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could they be?), but such as we can produce from the affairs of 
city life, weakened by some sterile or malevolent force, but not 
entirely without value for us, if God approves. 

18. (203) So let my discourse come to an end here. It is full of 
boldness where it has least right to be, yet also I think gives 
thanks reasonably well, given our ability. Although we have said 
nothing worthy, at least we have not been completely silent, and 
yet I have done it with tears, in the fashion customary when peo- 
ple take leave of their friends. It is a bit stilted, but contains noth- 
ing in the way of flattery, nor perhaps too old-fashioned or elabo- 
rate. Of this I am certain, that there is nothing fabricated about 
it, but itis entirely true, sound in intention and pure and sincere 
in character. 

19. (204) But you, our beloved head, arise and send us off 
now with prayer. As you saved us by your holy instructions during 
our Stay, save us also by your prayers as we depart. (205) So hand 
us over and commend us; most of all hand us over to the God 
who led us to you. Give thanks for the things that have happened 
for our benefit, and ask him also to lead us by the hand in what is 
to come, always standing by us, reminding us of his command- 
ments, filling us with holy fear of him, becoming the best of ped- 
agogues. For when we have gone and are no longer in the free- 
dom we had with you, we shall obey him. (206) Ask him also to 
give us some consolation for losing you, to send an angelic com- 
panion to be a good escort. (207) And ask this also, that he turn 
us around and bring us to you again; this alone will reassure us 
more than anything else. 


METAPHRASE ON THE ECCLESIASTES OF SOLOMON 


IHESE ARE THE WORDS of Solomon, [988B Eccles 1] the 
4! son of David the king and prophet, a king honored be- 
yond all others and a most wise prophet, to the entire 
Church of God. [989A] 

(2) How empty and foolish are the affairs and projects of 
human beings, as far as they are merely human. For one cannot 
say that any advantage attaches to these things which human be- 
ings strive with body and soul to accomplish as they move about 
the earth, enslaved to transitory things, never wanting to look be- 
yond the stars with the noble gaze of the soul. And the life peo- 
ple lead is worn down day by day, with the passing seasons and 
years, and the regular transits of the sun, as they come and go. 
Reality seems like the passing of the torrents which discharge 
themselves into the measureless depths of the sea with a great 
roar. 

(3) And the things which were produced by God on our ac- 
count remain the same, [989B] such as our origin from the 
earth and return to the earth, the earth’s very existence, the sun 
orbiting around it all and returning again to the same place, and 
likewise the winds.' And though so many rivers empty themselves 
into the sea and winds blow upon it, they do not force the sea to 
overstep its bounds, nor do they infringe on it.” 

(4) And this is how the things which set the boundaries to 
our life are organized, but the words and deeds which human 
beings come up with have no measure. There is lots of talk, but 
no benefit from the pointless babbling, yet the human race 





1. In PL 10.9808, note 88 on this phrase discusses whether it might be an in- 
terpolation, on the basis of the mention of winds later in the sentence. A glance 
at Eccles 1.6b shows that such suspicion is unwarranted. 

2. Here the winds are an intrusion into the LXX text, but for wind as God’s 
way of controlling water, cf. Gen 8.1 and Exod 14.21. 
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never gets its fill of speaking and listening to others speak, while 
with their wandering eyes they try to take in every chance occur- 
rence. [989gC] What may yet happen which has not already oc- 
curred or been done among human beings? What new thing 
never before experienced, which is still worthy of our attention? 
In my opinion, there is nothing which one might term “brand 
new,” reckoning it newly discovered, nor anything unknown to 
people in the past. But just as earlier things have been hidden in 
forgetfulness, so also, to future generations, what now exists will 
be dimmed by time.* 

(5) These things I am now preaching are not just my ram- 
blings; on the contrary, they have all been thought through in a 
way which befits me, to whom the kingship of the Hebrews in 
Jerusalem was entrusted. I have investigated with great care, and 
wisely penetrated the whole nature of the earth, and I know that 
it is most complicated, so that human beings are assigned to toil 
upon the earth, constantly carried away with some new rationali- 
zation for the drudgery, which comes to nothing. 

(6) All [g89D] things here below are filled with an alien, hate- 
ful spirit, so that they can never be the same again, but neither 
does the whole thing go up in smoke: so great is the absurdity 
which overwhelms human affairs. 

(7) [Eccles 2] Once as I reflected I supposed that I might be 
wiser than all those who had lived before me up to my time;* 
[992A] I knew how to understand both proverbs and the natures 
of things.’ But it dawned on me that it was useless to progress so 
far, that knowledge follows upon wisdom, and with knowledge 
comes a lot of work. [Eccles 2] Having judged this to be the case, 
I thought to change to another plan of life, and to give myself 
over to luxury and try out all kinds of pleasures. 

(8) But now I understood how foolish all such things are, and 
I stopped pursuing aimless amusement, and chastened pleas- 


3. This paraphrase of Eccles 1.11 may have a double meaning, in view of the 
Platonic doctrine of the pre-existence of souls. 

4. Gregory here seems to be drawing from 1 Kings 4.29-31. 

5. See 1 Kings 4.32-33. A clear and attractive presentation of how a knowl- 
edge of the natures of things is connected to true wisdom can be found in Char- 
lotte Stough, “Stoic Determinism and Moral Responsibility,” in The Stoics, ed. 
John M. Rist (Berkeley: University of California Press, 1978), 203-31. 
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ure® into temperance by punishing it sharply. [g92B] I con- 
cluded that the soul is able to stop the nature of the body from 
becoming intoxicated and flowing like wine,’ and that conti- 
nence makes desire® its servant. That made me want to investi- 
gate what serious pursuit does face human beings, and what 
genuine good they can achieve during this present life. 

(g) I tried all the other things which are considered worth- 
while: building great mansions and planting vineyards, laying 
out parks, obtaining and cultivating all kinds of fruitbearing 
trees, where also huge cisterns to catch water were built to supply 
plenty of irrigation for the plants. I also acquired a great number 
of workers, male and female servants, getting some of them from 
elsewhere but enjoying the use of others born in my own house- 
hold. [g92C] Herds of four-footed beasts, many of cattle, others 
of sheep, came under my power, more than anyone in the past. 
Treasures of gold and silver flowed to me, since I had made the 
kings of every nation bring me gifts’ and tribute. Great concerts 
were organized for my enjoyment, with men’s and women’s 
voices together achieving a most harmonious sound. I arranged 
parties, and for this part of my pleasure appointed cupbearers of 
either sex, nor could I number them, so far did I outstrip in 
these regards those who ruled before me in Jerusalem. 

(10) Then it began to transpire that I had less of the fruits of 
wisdom as I filled with those of lust against the good. For having 
yielded to everything which caught my eye [g92D] and to the 
unbridled impulses of the heart which beset me from every side, 
Thad given myself over to the pursuit of pleasure; thus I enslaved 
my power of choice to all the wretched luxuries. For my longings 
were so inclined to wrongdoing that I thought some of these 
things were noble, and the rest were all right for me to do. 


6. “Pleasure” (jSo0v7)) is an irrational and disordered reaction to something 
good. 

7. This is more than merely metaphor in Gregory’s psychology; the vital ten- 
sion (T6vos) of the body becomes too relaxed when one reacts in a disordered 
way to something good. 

8. Specifically, disordered desire (€mi8upta), an irrational reaction to 
prospective good. 

g. Reading 5wpuddpous with Billius, rather than Migne’s S0puddpous. Cf. 1 
Kings 10.23-25. 
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(11) When I woke up and opened my eyes, I discovered that 
the things [993A] I was doing were despicable and dangerous, 
the works of no good spirit. For now nothing whatsoever that 
people fancy seems worthwhile to me, or worth pursuing if 
rightly considered. When I compared the good things of wisdom 
with the evils associated with folly, what wonder that I am prop- 
erly amazed at such a man as behaves irrationally: surely when he 
gets hold of himself he will turn back to what is right! For the 
chasm between prudence and folly is huge, like the difference 
between day and night. The person who has chosen virtue, there- 
fore, resembles one who sees each thing clearly, even things 
above, and makes his journey while the light is brightest; but the 
one entangled in wickedness and all kinds of error seems like a 
person lost on a moonless night, blind to what is in front of him 
and cut off from the real world by the darkness. [993B] 

(12) But when I looked for a different end to each of these 
lives, I found none," and having made myself as it were a fellow 
to fools I expect to receive the wages of folly. For what good 
comes of those elaborate arguments, or what profit of so many 
words, where the floods of nonsense gush up as from the fount 
of folly? But the wise and the foolish have nothing in common, 
not in human memory, not in divine reward." All the affairs of 
human beings are already overtaken by their end, even as they 
seem to be just beginning. But the wise will never share the same 
end as the foolish. 

(13) Therefore I even came to hate this entire life of mine, 


10. This is in agreement with Eccles 2.14b-15a, but Salmond takes it as, “And 
when I considered the end of each of these modes of life, I found there was no 
profit in the latter...” That fits better with what follows in Gregory, but it re- 
quires him to go directly against the clear sense of Ecclesiastes. John Jarick, Gre- 
gory Thaumaturgos’ Paraphrase of Ecclesiastes, Septuagint and Cognate Studies, vol. 
29 (Atlanta: Scholars Press, 1990), 41, says, “Gregory will move quickly in the 
next verses to assure his readers that this does not mean that there is no differ- 
ence between the results of these two sorts of living; it just means that there was a 
time when Solomon was not as wise as he later became.” For the elements of dia- 
logue internal to this work (which become explicit in 45-46 and 56), see the in- 
troduction, section 40. 

11. The presence of a notion of divine reward shows the extent to which Gre- 
gory is reinterpreting Ecclesiastes for Christian purposes, not merely trying to 
give it an exegesis. 
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wasted on meaningless things, which I passed enmeshed in the 
cares of this world. For to put it in a nutshell, [g93C] all that I 
had accomplished with so much grief were works sprung from ir- 
rational impulse; and someone else—wise or foolish, who knows? 
—will inherit them, the cold leftovers of my labors. Rebelling 
against these conclusions and rejecting them, I saw clearly the 
genuine goods which face a person: the knowledge of wisdom 
and the possession of fortitude." If someone failed to realize the 
importance of these things but was captivated by others, such a 
person would prefer bad things to good, pursue wickedness 
rather than decency and frantic activity rather than peace and 
quiet, and would be beset by many crises, constantly preoccu- 
pied, night and day—the body with heavy labors, the soul with 
ceaseless worries, the heart pounding—under the pressure of 
conflicting situations. 

(14) For the perfect good does not reside in food [993D] and 
drink,'* even if it is ultimately from God that people get fed, 
since none of what has been given us for our preservation lies 
outside his providence. But the good man who obtains wisdom 
from God has obtained heavenly happiness; the wicked, how- 
ever, beset by heaven-sent woes and sick with greed, strives to 
amass a lot, and in the face of the Ruler of all things seeks to put 
to shame the one whom God has honored, thus presenting unfit 
gifts, since he has made deceitful and vacuous objects the pur- 
suits of his own wretched soul.’ [gg6A] 

(15) [Eccles 3] The present time is packed with contraries: 
births, then deaths; plants’ blossoming, then their withering 
away; healings and killings; putting up houses, and tearing them 
down; lamentations and laughter, dirges and dancing. First peo- 
ple collect things from the earth, then they toss them away. At 
one moment a person is madly in love with a woman, and next 


12. Here Gregory offers a contrast with the “serious pursuit” that faces peo- 
ple, which he mentioned in (8). 

13. The Greek word here, avipetas, can be translated as “fortitude” or “man- 
liness”; the modern English equivalent may be something like “maturity.” 

14. Cf. Rom 14.17. 

15. While this is possibly an allusion to Abel and Cain (Gen 4), it would be in- 
teresting to know if Gregory has a more contemporary reference in mind for 
“the one whom God has honored”—Jesus Christ? The martyrs? 
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moment he hates her with a passion. Now one finds something, 
now one loses it; now one holds on to something, now one gives 
it away; one day someone killed, on another he was slain; he 
spoke, then kept silent; loved, then hated. Human affairs are 
sometimes a battleground, other times at peace, since things 
which appeared to be good change to acknowledged evils in no 
time. So let us cease from aimless thrashing about. [g96B] For 
all these things, it seems to me, are calculated to drive people 
mad with poisoned darts. Some wicked opportunist has this age 
in his grip, striving mightily to destroy God’s handiwork, deliber- 
ately making war upon it from start to finish. 

(16) I am convinced that the greatest goods for a human 
being are cheerfulness and kindness, and one receives even this 
transitory blessing from God only if justice directs one’s actions. 
But one can neither subtract from nor add to those eternal and 
incorruptible matters which God has definitively decreed. Is 
there anyone, then, who does not regard them with both fear 
and wonder? For what has happened is settled, while what is to 
come already exists in foreknowledge. But one who has been un- 
justly treated has a helper in God. [g96C] In the regions down 
below I have seen a pit of punishment which awaits the impious, 
but there is another place reserved for the good. 

(17) I reflected that all things alike are under God’s govern- 
ment and judgment; it is the same for just and unjust, rational 
and irrational. For to all in like fashion a span of time is allotted, 
and death awaits, and the animal and human races are alike be- 
fore God, differing from each other only in the ability to speak 
articulately.’® But all the same things befall them, and death en- 
velops them, the other animals no differently than human be- 
ings. For breath” is alike for all, and nothing greater is in human 
beings, but all are of littke moment for the same reason: they are 
constructed from the same earth and are destined to be dissolved 


16. For this way of distinguishing animal and human by the power of articu- 
late speech, see the Stoic Diogenes of Babylon (c. 240-152 B.C.) as quoted in 
Diogenes Laertius, 7.55 in H. F. Arnim, ed., Stoicorum veterum fragmenta (Leipzig: 
B. G. Teubner, 1924), 3:212. A development of this idea is also found later in 
Nemesius of Emesa, De natura hominis 1, in Nemesii Emeseni De natura hominis, ed. 
Moreno Morani (Leipzig: B. G. Teubner, 1987), 4, ll. 16-24. 

17. Tvedua. 
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into the same earth. For it is unclear, in regard to human souls, 
whether they will soar on high, [997A] and in regard to the oth- 
ers, those which belong to irrational animals, whether they will 
drain away. And it seems to me that no other good exists besides 
comfort and living in the here and now. For I do not suppose 
that it will be possible to return again to the enjoyment of these 
things, once a person has tasted death. 

(18) [Eccles 4] Turning my back on all these considerations, I 
carefully examined—and rejected—all the forms of viciousness 
which flourish among people. Some are made to weep and 
mourn when they are unjustly treated, struck down inescapably, 
[997B] since obstruction on every side cuts them off from their 
defenders, indeed from any help at all. Meanwhile, the men of 
violence are exalted on high, from which they too will fall; of the 
wicked and the reckless, those who have died have fared better 
than those who are still alive. But much better off than either is 
the one who will be like them, but has not yet been born, be- 
cause he has not yet encountered human wickedness. 

(19) Italso became clear to me how much his neighbors’ envy 
pursues a man, a virus from an evil spirit, and that whoever 
catches it, and as it were gets it in his system, is reduced to con- 
suming his own soul, chewing and swallowing an inconsolable 
grief with his own body, at the thought of how well others are 
doing. [997C] A reasonable person might prefer to fill one hand 
simply and modestly, rather than both with difficulty and the en- 
tanglement of a deceitful spirit. 

(20) And there is something else which I know turns out 
badly, because a man has made a bad choice. Take someone 
completely alone, who has neither brother nor son, and al- 
though abounding in many possessions has his avarice for com- 
pany, and is unwilling to devote himself to good works to any de- 
gree whatsoever. I would gladly ask him for what purpose he toils 
so hard, desperate to avoid doing anything good, but obsessed 
by his manifold desires to make deals. Are not those much better 
off than he, who set up a community of life together, from which 
they derive the very best of fruits? For when two men confront 
the same situation uprightly, [997D] even if something should 
befall one of them he has no small protection in his companion. 
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The very greatest calamity for a person in trouble is not to have 
anyone to put him right again. Furthermore, those who live to- 
gether both double their prosperity and blunt the winds of ad- 
versity; as a result, they dazzle us by day with their mutual open- 
ness, and by night they glow with quiet dignity.'* But the one 
[1000A] who pursues life without sharing undergoes his life as 
threatening, since he has not realized that, when people stand 
together, even if someone thought to attack them his plan would 
be reckless and unsafe, and that a rope of three strands is not 
easily snapped. (21) I think more highly of a youth who is poor 
but wise than of a witless old king, to whom it never occurred 
that some convict could be taken and made emperor, and later 
fall deservedly from his undeserved sovereignty. For it turns out 
that those who live under the young man, since they are subject 
to someone intelligent, are free from grief, [at least]'? so many as 
are older. For relative newcomers cannot praise this man, since 
they have never experienced anyone else, and are apt to follow 
irrational opinion and the impulse of a contrary spirit. 

(22) [1000B] If you are going to preach, concentrate on di- 
recting your own life uprightly, and praying for the foolish, so 
that by achieving understanding they may know enough to turn 
away from doing wicked deeds. [Eccles 5] It is good to speak 
sparingly, and to keep a tranquil heart in the heat of arguments. 
No need to blurt out one’s thoughts heedlessly, even when they 
are out of place or just came into one’s head; on the contrary, 
[1000C] we should keep in mind that, even if we are a great dis- 
tance from heaven, we must realize that we speak in God’s hear- 
ing, and it is to our advantage to speak circumspectly.”° 

(23) Butjust as the bizarre imagery in dreams corresponds to 
the manifold concerns of the soul, so also babbling goes hand 
in hand with foolishness. If a promise is made in prayer, let it be 
fulfilled in action. It is typical for fools to be quitters; you, how- 
ever, be true, knowing it is much better to avoid making a vow or 


18. This evocation of a common life should be compared to his admiring de- 
scription of the companions of Origen, and may also reflect his own reputed 
preference for devout companionship. See Address 16.196. 

19. There is something missing here in the Greek. 

20. The Greek word dteptttitus is characteristically Stoic. 
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undertaking to do something than to default on a vow. One must 
completely avoid [1001A] the spouting of unseemly words, since 
God is listening. For the one intent on such things, the only re- 
sult is that he gets to watch his own works being destroyed by 
God. For as most dreams amount to nothing, so also do most 
things which people say.*' But the fear of God, rare though it is, is 
mankind’s salvation. 

(24) Whence there is no need to wonder when you behold 
the oppression of the poor and the corruption of judges. But 
one does need to avoid appearing to be superior to the very pow- 
erful. For even if this were allowed, wickedness alone would not 
save you from the fearsome things which would happen to you.” 

(25) Butjustas the possession got by theft is most harmful and 
most unholy, so also to the man who sets his heart on possessions 
will accrue neither the plenty he seeks nor his neighbors’ favor, 
especially should they acquire extraordinary wealth. For this is 
worthless. [1001B] Goodness, on the other hand, when she fills 
her companions with joy, makes them strong by endowing them 
with the power to see everything in perspective. It is also a great 
thing not to get too engrossed in such concerns. The poor man, 
though he be a slave, and though his belly not be full, enjoys the 
gentle release which comes with sleep; but the craving for wealth 
is accompanied by sleepless nights and distress of soul. 

(26) What could make less sense than this: the fact that the 
one who stores up wealth and holds onto it with much effort and 
care is also cherishing for himself the seeds of innumerable evils? 
That wealth too must some day perish and rot away, whether the 
owner has children or not; willy-nilly, that man must fall back 
into the earth and vanish, just as he once came to be what he 
now is. [1001C] Though he will leave with empty hands, he will 
make it worse for himself, as if it had not occurred to him that 
the end of life which awaits him is just like its beginning, and 
that he is toiling at meaningless things, yielding to some puff of 
wind rather than to concern for himself, consuming his entire 


21. Atheory of dreams is implied here, according to which they (like what we 
say) are the spontaneous product of the soul’s discipline or lack of it. 

22. The obscurity of this sentence is a puzzle which neither I nor earlier trans- 
lators have been able to solve. 
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life in the most unholy lusts and irrational impulses, to say noth- 
ing of griefs and infirmities. In a nutshell, such a man’s days are 
darkness, and his life is sorrow. 

(27) But that is good and not to be despised; for it is a gift 
from God for someone to be able to rest happily from his labors 
since he has received his possessions from God, not from theft. 
This man will not sicken with grief, nor in general be a slave to 
evil inclinations; he counts his days in good works, with goodwill 
toward all [1001D] and rejoicing in the bounty of God. 

(28) [Eccles 6] Now I shall tell you the misfortune which is 
most [1004A] prevalent among people. Suppose that God, in 
fulfilling all their desires, would deprive someone of absolutely 
none of those things which appeal to passionate desire—plenty 
of money, widespread fame, or the other things people pant 
after—but that the one who has everything will turn it all over to 
someone else, as if afflicted by heaven with this one evil, that he 
does not get to enjoy it, falling without having borne fruit for 
himself or for his neighbors. I present this as a great proof and a 
clear demonstration of exceeding wickedness: when that man 
who has honestly earned the name of father of a great many chil- 
dren and has lived a long time has still not been filled with good- 
ness in his soul to such a point as not to have the experience of 
death. I would envy him neither his large progeny nor his length 
of days; and I even think that a fetus miscarried from its mother’s 
womb is better off than that man. [1004B] For as it came forth to 
no purpose, so it departs just as secretly into oblivion, not having 
encountered evils or seen the sun. This is easier to take than the 
wicked man who, though he measure his life in thousands of 
years, does not know goodness. Death is the end for both. 

(29) While the thoughtless one is refuted especially by the 
fact that he has not managed to satisfy any of his cravings, the 
prudent person does not get entangled in these passions. More 
often than not, uprightness of life leads a person by way of 
poverty. What wanton eyes behold drive many mad, exciting 
their souls, pushing them to mindless effort, in the futile craving 
to be noticed. For those things which now have come to be were 
known ahead of time, and it is clear that no person can manage 
to withstand the forces which control him. [1004C] Nevertheless, 
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idiocies are epidemic in the human race, increasing the mad- 
ness of those who engage in them. 

(30) [Eccles 7] For though it is not at all more helpful for 
someone to know that what he wants will befall him during his 
life—let us take this as given—likewise it is vain human curiosity 
to pry methodically into (and even pretend to know) how things 
will be for each one after death. [1004D] But a happy memory is 
more soothing to a soul than oil is to a body, and life’s leaving 
better than its beginning; better to lament than to party, and to 
associate with mourners than with revelers. For thus it is when 
someone is facing the end of life without having taken care 
about those things which concern him. 

(31) A prudent temper is preferable to laughter, for a sober 
expression on the face helps keep the soul steady. The souls of 
the wise have a sad and reserved look, while those of the thought- 
less gush with excitement. The rebuke of a single wise person is 
much more to be sought than [1005A] hearing a whole chorus 
of vulgar, wretched folk singing our praises. For the laughter of 
mindless people is like the sound made by a big bundle of thorns 
burning in a fierce fire. And this is pitiful enough, but the great- 
est evil is the spreading of lies; this lays snares for the souls of the 
wise, and threatens to break down the noble resistance of the 
good. It is proper to praise when talk ceases, not when it starts; 
and to approve a moderate disposition, not an unstable® and 
confused one. By all means, one should keep one’s irascible ap- 
petite in check and not easily be carried away by anger, to which 
the foolish are enslaved. 

(32) But they sin who say that earlier generations were given a 
better life, and they fail to understand that wisdom is completely 
different from abundance of possessions, and that it is as much 
more conspicuous as silver outshines its own shadow. [1005B] 
Real life, for a human being, comes not from the precarious pos- 
session of wealth, but from wisdom. And who, pray tell, will be 
able to declare God’s providence, so great and so beneficent? Or 
to summon back what seems really and truly to have been con- 
signed to oblivion by God? 


23. Gregory puns on péTpLov (moderate) and jLeTewptCdoevov (unstable, up 
in the air). 
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(33) Although earlier I did what was not right, I have consid- 
ered all things, both the just man who remained in righteous- 
ness and did not stray from it until death, but was even plotted 
against on its account,‘ and the impious who perished along 
with his own wickedness. The truly righteous ought not at all to 
appear as such, or to overplay a reputation for wisdom, lest in 
stumbling at one thing he sin again and again. And do not be 
reckless and rash, lest death snatch you away early. [1005C] But 
the greatest good is to lay hold of God, and when in this condi- 
tion to refrain from sin. For to finger pure things with a guilty 
hand is odious. But the one who obeys, in the fear of God, es- 
capes from all that is opposite. 

(34) Wisdom can be of greater assistance than a company of 
the strongest men in town, and it also usually knows when to ex- 
cuse those who fail to do their duty. For there is not one person 
who has not stumbled. But to the words of the impious one 
should pay no attention at all, lest, having heard with your own 
ears what was said against yourself (such as the grumbling of a 
disaffected servant), then you too, stung to the heart, may in 
your subsequent dealings be provoked into reviling him in re- 
turn. (35) But though I knew all these things, and received wis- 
dom from God, when I later threw her away” I could no longer 
be the same. For wisdom deserted me [1005D] for a limitless 
time, to an immeasurable distance, as if she could never again be 
mine. Finally I completely stopped seeking her, nor was I con- 
cerned any longer to evaluate the folly and the empty desires of 
the impious, and their life of distraction. 

(36) Once in that frame of mind, I was carried into the same 
mistakes, and driven by a deadly lust, I knew Woman, who is a 
kind of net* or what amounts to the same thing. [1008A] For 
her heart ensnares the passers-by, and with the simple touch of 
her hand to theirs she detains them as if?’ she had tied them up 


24. Cf. Wis 2.12-20. 

25. Cf. Sir 47.14-21. 

26. Greek, yfjv, but early editors suggest the emendation to taynv or 
oayrvnv, both of which are words for nets. 

27. S. D. F Salmond, trans., The Works of Gregory Thaumaturgus, Dionysius of 
Alexandria, and Archelaus, Ante-Nicene Christian Library 20 (Edinburgh: T. & T. 
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and dragged them off. One may be rescued from her, but only if 
he has the gracious God watching over him, whereas someone 
who is enslaved to sin would not escape. I searched through all 
women, looking for their self-control, but in not one did I find it. 
One may in a thousand men find one who is self-controlled, but 
nota woman. 

(37) One thing became very clear to me, that people, though 
their souls came from God’s hands as simple, draw to themselves 
quite disparate notions and interminable inquiries, and while 
claiming to seek wisdom, they waste their time on trivia. 

(38) [1008B Eccles 8] But wisdom is discernable in a person, 
and shows in the face, lighting up the one who possesses it, and 
correspondingly a shameless look immediately marks the one in 
whom it dwells as worthy of contempt. 

(39) One must always pay close attention to the words of the 
king, but by all means avoid an oath, especially one made in the 
name of God. Likewise one may listen to wicked speech, but 
should avoid every blasphemy against the Ruler.** For one can- 
not complain at what he sends us, nor contradict the views of the 
sole Ruler and King. It is better, as well as more profitable, for 
one who continues in the holy commandments, to stay far from 
the words of the wicked. For the wise man understands and fore- 
sees that the judgment when it comes will be just. For all the 
things that happen in this human life may expect retribution 
from above. 

(40) The wicked, in contrast, does not seem at all to realize 
that since a great providence hangs over him, nothing whatso- 
ever will be hidden in the hereafter. For he knows not the things 
to come, since no one will be able to tell about them adequately: 
that nobody will be strong enough to prevent the angel from 
bearing his soul away,” [1008C] nor may any procedure at all be 


Clark, 1871), 14, n. 8, says, “This use of 7} ei is characteristic of Gregory Thau- 
maturgus. We find it again in his Panegyr: ad Orig. 6, 7) €i Kai Tapa TaVTas, etc. It 
may be added, therefore, to the proofs in support of the common authorship for 
these two writings.” 
28. AeoTOoTNs was a common word for God, even in early Christian writings. 
29. Acommon image of death in antiquity. Cf. the Acts of Perpetua and Felicitas 
11, and for a frightening account of the sinner’s death, the Life of Pachomius 82 in 
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found to renegotiate the moment of death; but it is ike when 
one is surrounded in the midst of battle, one can see no escape 
in any direction, and all a person’s impiety utterly collapses. 

(41) And I am shocked when I observe how numerous and se- 
rious are the things which people plot to their neighbors’ harm. 
But I understand that the impious are snatched away early and 
vanish from our midst, because they [1009A] gave themselves 
over to frivolity. For since God’s providence does not deal quickly 
with everyone, on account of his great forbearance, nor does it 
immediately punish offenses, on that account the wicked man 
thinks he can go on sinning and get off scot-free. He does not re- 
alize that even after a long time his misdeeds will not be forgot- 
ten. Truly, to fear God is the greatest good. If the impious person 
falls from that, he will not practice his folly for long. 

(42) The most deplorable, misguided opinion often persists 
among people concerning the just and the unjust: they mistake 
each group for their opposites. When someone is just he is not 
thought to be so, and correspondingly the impious person is re- 
garded as prudent. This, I propose, is the hardest error of all to 
endure. 

(43) There was a time when I thought food and drink the 
greatest of good things, [1009B] and that the person most fa- 
vored by God was the one who enjoyed these things to the great- 
est extent all his life. I considered such well-being to be the only 
consolation of life. And so I paid no attention to anything other 
than this view: neither night nor day would I abstain from what 
people consider delicacies. I found out that whoever wallows in 


Pachomian Koinonia 1, trans. Armand Veilleux (Kalamazoo: Cistercian Publica- 
tions, 1980), 108-9; “If it is a soul with an evil way of life, two merciless angels 
come to fetch it at the time it is to be visited. When the man is at the point of 
death, when he no longer recognizes anyone, one of the merciless angels is 
placed near his head, the other at his feet; and thus they begin to thrash him 
until his wretched soul is on the point of going up. Then they thrust into his 
mouth a hooked object, a sort of fish-hook, and they yank that wretched soul out 
of his body; it is dark and shady. Then they tie it to the tail of a spirit-horse—for 
[the soul] also is a spirit—and thus they take it away and pitch it into torments or 
else to the bottom of hell, according to its works’ deserts.” Veilleux in a note 
refers the reader to F. Cumont, “Les Vents et les Anges psychopompes,” in Pisci- 
culi. Studien zur Religion und Kultur des Altertums (Munster: Aschendorff, 1939), 
79-75: 
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such things will never be able to find the truly good, hard as he 
tries. 

(44) [1009C Eccles 9] For at that point I thought that all 
human beings earned the same deserts. So if a wise person was 
absorbed with righteousness, turned away from wickedness, and 
avoided enmity by being decent towards everyone, as is pleasing 
to God, that person appeared to be laboring in vain. The just 
and the impious, good and wicked, pure and impure, the one 
who reverenced God and the one who did not, both seemed to 
meet the same end. For when the unjust and the good, the one 
who commits perjury and the one who completely avoids an 
oath, could hope to reach the same end, the false impression 
may arise that all are treated alike when they die. But now I know 
that these were fools’ opinions, both erroneous and misleading. 

(45) People say many things, such as, “A person who dies is 
gone forever,” and, “A live man is better off than a dead one, 
even if he lies in darkness, even if he lives his life like a dog, 
[1009D] while the dead man was like a lion.” “For this much the 
living know very well, that they will die; but the dead don’t know 
anything at all.” “There are no rewards for anyone, when duty 
has been done.” As far as the dead are concerned, both hatred 
and love come to an end. As for their ambition, it has departed, 
and their life has vanished. No further claim on anything re- 
mains for the one who has departed this life once and for all. 

(46) As error goes on chanting these themes, it also offers 
such counsels as these: “You there! What are you accomplishing 
if you don’t enjoy yourself, if you don’t eat your fill of goodies, 
and top it off with wine? Do you not see that these were given by 
God for our unrestricted enjoyment? Put on clean [1012A] 
clothes, anoint your head with oil, give this woman and that one 
the eye, and pass your empty life foolishly. For nothing else is left 
for you, not here, nor after death. Do whatever you fancy, for no 
one will trouble you for these things with so much as a twinge of 
conscience, nor does anyone outside the human race take any 
note of what takes place among us. And Hades, whatever that 
might be, to which we are said to depart, is devoid of wisdom or 
sensation.” These things are what the foolish say. 

(47) But I know well that those who seem lightest on their 
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feet will not finish that great race, nor will those who in people’s 
opinion are strong and fearsome win the fearsome battle. Sound 
thinking is not determined by the surfeit of food, nor does un- 
derstanding usually keep company with wealth. I do not share 
the rejoicing of those who [1012B] imagine that everyone will 
receive the same. Those who cherish such illusions seem to be 
fast asleep, and not to reflect that when they are carried off sud- 
denly like fish and birds, they will languish amidst evils, shocked 
to get the penalty they deserve. 

(48) But wisdom I consider such a great thing, that I consider 
even a little town, with few inhabitants and besieged by the 
forces of a great king, to be great and mighty if it have even one 
poor citizen who is a wise man. For he might be able to save his 
city both from the enemy warriors and from the siegeworks. And 
others do not acknowledge that wise man, since he is poor; but I 
rate his strength in wisdom far higher than this popular prestige. 
[1012C] But for the moment wisdom is scorned if it is accompa- 
nied by poverty; later on it will be heard drowning out the rulers 
and tyrants who set their heart on wicked deeds. For wisdom is 
stronger even than iron; while one person’s folly puts everyone 
in danger, even if they disregard it.” 

(49) [Eccles 10] For when flies fall in the balsam oil and 
drown, they make that [1012D] fragrant ointment unattractive 
both to look at and to use. But wisdom and folly do not deserve 
to be remembered in the same breath.*! The wise man directs 
himself along the right road in human affairs, but the fool has 
turned to the worse,** nor will there ever come a time when he 
can use folly as the guide to good deeds.* [1013A] Even the 
thoughts of his heart are empty, since they are filled with folly. 

(50) Friend, even if a hostile spirit should come upon you, 


30. This last phrase represents either of the two Greek texts, Kav ToAots 
katabpovntos 7 (PG 10.1012C) or Kav TOAD EvKaTadbpovynTos 1} (Maurist edi- 
tion of Gregory Nazianzen, 1.888B). 

31. The point seems to be that folly taints wisdom as the flies do myrrh. 

32. “Right” and “left” carried the evaluative sense of “good” and “bad” in 
Greek; see Geoffrey Lloyd, “Right and Left in Greek Philosophy,” in Right and 
Left: Essays on Dual Symbolic Classification ed. Rodney Needham (Chicago: Univer- 
sity of Chicago Press, 1973), 167-86. 

33. Or, “when the guide of good deeds indulges in folly.” 
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continue to be of good cheer, knowing how God can forgive 
even a great multitude of sins. But the works of a tyrant, and of 
the father of all wickedness are these: the fool is exalted on high, 
while the one rich in good sense is humbled; and one sees slaves 
to sin riding horseback, but priestly men walking in lowliness, to 
the gratification of the wicked. 

(51) But if someone plots against someone else, he has with- 
out knowing it set an ambush first and only for himself. Whoever 
takes away another’s security will fall victim to the serpent’s bite. 
But the one who removes stones submits to no small burden, 
and the wood-cutter carries danger in his own tool, [1013B] if 
the axe-blade should happen to fly off the handle; the one who 
does these things will be thrown into confusion, since he is not 
gathering in a good cause, and is increasing his own wrong- 
headed and short-lived effort.“ The serpent’s bite is hidden; 
those who chant spells will bring no relief, for they are empty. 

(52) The good man, on the contrary, does good for himself as 
well as for his neighbors, but the fool falls into ruin through his 
imbecility. From the moment he opens his mouth he begins fool- 
ishly and breaks off abruptly, displaying his brainlessness 
throughout. 

(53) It is impossible for a person to know, or to learn from a 
human source, what has always been or what is yet to come. For 
who will disclose it? A person who does not know how to reach 
the good city sustains damage in his eyes and in his entire face. 
[1013C] I predict bad things for that city whose king is young 
and whose rulers are gluttons. But I bless the good land which is 
ruled by the son of one who is free. Here they will enjoy good 
things in their season, who have been deemed worthy to rule 
there.* But the irresolute and the lazy diminish their inheri- 
tance because they are contemptuous; and misusing everything 
for their own greed, they are easily led by money, and willing to 
do anything shamefully and poorly for a little profit. 

(54) But it is fitting to obey the king, and the rulers or lords, 


34. I take this admittedly difficult passage as reflecting on the one who takes 
away another’s security: whether he does so by removing stones or by chopping 
away at wooden supports, he is himself vulnerable. 

35. There may be an allusion here to Gal 6.9. 
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and not to incur their hatred or ever to direct any offensive word 
at them. Be afraid that whatever it is, even though said in private, 
will somehow come to light. For to the rich, great, and only King, 
speedy and all-seeing messengers” relay everything, as they carry 
out their spiritual and [1013D] rational service. 

(55) [Eccles 11] To share one’s bread and the necessities of 
human life is just. For even if in the short term some think you 
have lost, as if you had thrown your bread in the water, still, in 
time to come, your human kindness will not seem unintelligent. 
Give unstintingly, and share what you have with many, for you do 
not know what tomorrow will bring. The clouds do not withhold 
their abundant dew, [1016A] but let their rain fall upon the 
earth; and the tree does not stand forever, but even if men spare 
it the wind will blow it down. Many people would like to know in 
advance what heaven will send, and even after surveying the 
clouds or testing the wind someone may refrain from harvesting 
or from winnowing, since he is certain of nothing and does not 
know what will come from God—any more than what sort of 
child the pregnant woman will bring forth. But having sown in 
due season, harvest the fruits when the time for that arrives, for it 
is unclear how much better the plants will get. But would that all 
things would come out well! 

(56) Someone who thinks, “The sun is fair. Life is sweet, and 
how good it is to celebrate ceaselessly on all occasions,” and, 
“Death is fearsome, eternity is bad, and comes to nothing”— 
such a one supposes it necessary to enjoy all the present appar- 
ent pleasures. [1016B] And he counsels the young to spend the 
best years of their lives in surrendering their souls to every pleas- 
ure, and to gratify their lusts and do whatever appeals to them, 
and to feast their eyes on pleasant sights and turn away from 
everything else. To such a one I will say, “You are out of your 
mind, sir, not looking ahead to the judgment of God on all these 
things.” Licentiousness and dissipation are evil, and our bodies’ 
vile excitability is destructive. Youth’s close attendant is stupidity, 
and stupidity leads to destruction. 

(57) [1016C Eccles 12] So one ought to fear God while one is 


36. Greek dyyeXot, here transposed quite out of the context of earthly kings. 
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still young, before giving oneself over to wicked deeds, before 
God’s great and fearsome day comes, when the sun will no 
longer shine, nor the moon, nor the other stars; when the pow- 
ers above, the angels who protect the world, will be shaken in 
that storm and tumult of the universe. At that the powerful men 
will stop, the women at work will stop, fleeing into the dark re- 
cesses of their houses and shutting all the doors. And a woman 
whose fear stops her from grinding will speak in a squeaky voice 
like a tiny bird. But all unclean women will fall back into the 
earth, and cities and their blood-stained rulers, while they await 
the punishment from on high, when that most bitter and bloody 
time comes [1016D] (like a blossoming almond tree),*’ and 
continuous punishments beset (like a great multitude of swarm- 
ing locusts), and the lawless are hurled far away (like a black- 
ened and good-for-nothing caper plant). And the good man will 
go rejoicing into his eternal home, but the heedless fulfill their 
destiny in grief, and neither the silver they saved up nor their 
fine gold is any further use to them. 

(58) For a great calamity will befall all things, [1017A] even 
to a pitcher standing by a well, and a wagon wheel which has 
been abandoned in a ditch, when the course of the ages** comes 
to an end along with this water-fed life, when this water-bearing”’ 
age has passed. But while people still remain on the earth there 
is one salvation, if their souls should recognize it and fly up to 
the one who gave them birth. I say once again, as I said before, 
that people are in a condition of futility, nor can the futility of 
the things they propose be exaggerated. My labor would be su- 
perfluous if I were preaching like a wise man, because I am try- 
ing to teach this people characterized by ignorance and incorri- 
gibility. It takes a man of lofty character to be able to penetrate 
the meaning of words of wisdom. But now since I am old, and 
have come through a long span of life, I have labored to discover 


37. In this and the two following expressions, Gregory seems to me elaborat- 
ing an allegorical interpretation of the key terms in Eccles 12.5b. 

38. The Maurist edition assures us that the correct reading is yxpovev. 

39. The houtpoddpos was an unmarried relative of the bridegroom, who 
brought water for washing to the couple about to be married. Gregory uses this 
metaphor to relate the present age to the age to come. 
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the excellent things of God [1017B] by way of the mysteries of 
the truth. I understand how he awakens souls, and how the ad- 
monitions of the wise stimulate them no less than bodies are 
controlled with a goad or pinned with a nail.*” Some will provide 
those wise teachings, accepting them from a single good shep- 
herd and teacher, all explaining most abundantly, in unison with 
each other as from a single mouth, what is believed.”! 

(62) But there is no profit in multiplying words, nor do I ad- 
vise you, friend, to write down meaningless things about what it 
is proper to do—an area where there is no further need for aim- 
less labor. But let me make one last plea. O people, behold I pro- 
claim to you clearly and concisely: Fear God, the ruler and ob- 
server of all things, and keep his instructions, too. Be assured 
that everyone will be judged later on, and all will receive as they 
deserve the recompense for their works, the good and likewise 
the evil. 


40. Cf. Address of Thanksgiving 6.78, 81. 

41. This may be Gregory’s way of saying that the Preacher foresaw the gospel 
writings. Jarick, 304, points out that in the New Testament Christ is designated 
both Shepherd and Teacher. 
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OST HOLY FATHER, [1020A] the food will not weigh us 
down, if the captives ate what their captors set before 
them, for this one reason above all the others, that the 
barbarians who have overrun our territories did not sacrifice to 
idols. The Apostle says, “Food is for the belly, and the belly for 
food. God will abolish the one and the other.”! But our Savior, 
too, when he made all things clean, said, “It is not what enters 
that defiles someone, but what comes out.”? And likewise the 
captive women who were befouled when the barbarians violated 
their bodies—except if someone had even earlier been con- 
victed of the life of “following after their own wanton eyes,” as 
the Bible says,* [1020B] that is, their lewd demeanor was suspect 
even at the time of their capture; and with such women one 
should not readily [1021A] share the prayers.‘ But if a woman 
who has lived in complete chastity and has exhibited an earlier 
life pure and above all suspicion has fallen into lewdness from 
force and constraint, we have a precedent in Deuteronomy in 
the case of the young woman whom someone found in the open 
country and seized her, and lay with her. It says, “You shall do 
nothing to the young woman, for she has no fault worthy of 
death; this case is just as if someone rose up against his neighbor 
and took his life. The young woman cried for help, but no one 
came to her aid.” The present circumstances are identical. 

2. [1025D] Greed is terrible, and it would take more than one 
letter to list the holy Scriptures where not only robbery is de- 
nounced as horrible and to be shunned, but all greed and seizing 















1. 1 Cor6.13. 

2. Matt 15.11. 

3. The phrase comes from Num 15.39. 

4. If this seems unusually harsh, one should recognize that “to share in the 
prayers” is probably a reference to eucharistic Communion. 

5. See Deut 22.25-27. 
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others’ possessions out of base covetousness. And everyone of 
this kind is publicly banished from the Church of God. Only im- 
pious people who hate God and whose error has no bounds® 
would dare to think, at the time of the raid, amid such wailing 
and lamentations, that a moment which brought ruin to every- 
one else was for them an opportunity for profit. For that reason 
such persons should be [1028A] publicly banished, lest wrath be 
visited upon the entire people, and especially upon the leaders 
who did not flush these men out. For I fear, as Scripture says, lest 
the wicked and the just perish together.’ The Bible says it is be- 
cause of whoring and greed “that the wrath of God comes upon 
the sons of disobedience. Therefore do not associate with them, 
for once you were darkness, but now you are light in the Lord. 
Walk as children of the light (for the fruit of light is found in all 
that is good and true), and try to learn what is pleasing to the 
Lord. Take no part in the unfruitful works of darkness, but in- 
stead expose them. For it is a shame even to speak of the things 
that they do in secret; but when anything is exposed by the light 
it becomes visible.”* That is what the [1028B] Apostle says. But 
if, though people have paid the penalty for earlier covetousness 
which took place during the peace, they return to their grasping 
ways as soon as the wrath arrives, profiting from the blood and 
misery of people who have been driven from their homes or 
taken captive, what else should they expect than that by con- 
tending for greed they have heaped up wrath both for them- 
selves and for the whole people? 

3. [1029D] Look, did not Achan the son of Zerah dishonestly 
[1032A] steal from the devoted things,® and wrath came upon 
the whole people of Israel?'? And he alone sinned, but he was 


6. This last relative clause is not in the editio princeps of Voss. 

7. The reference is to Gen 18.23. A similar sentiment, though with a differ- 
ent scriptural warrant (Gen 19.17), is expressed in Basil of Caesarea, ep. 217, 
canon 84. 

8. Eph 5.5-13. The editio princeps of 1604 omits this quotation; Draseke and 
Pitra, like critical editions of the Greek New Testament, have “and right” between 
“good” and “and true” in Eph 5.9. 

g. Le., those things set aside for God. 

10. Josh 7.1. In Josh 7.20-21, Achan confesses, “.. . this is what I did: when I 
saw among the spoil a beautiful mantle from Shinar, and two hundred shekels of 
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not the only one to die in his sin. Now to us, in the present cir- 
cumstance every asset which does not belong to us but to some- 
one else should be regarded as “the devoted things.” For he, 
Achan, took as spoil, and these men now have taken “as spoil”; 
but he took what belonged to the enemy, while these now have 
taken what belonged to their brothers, making for themselves a 
deadly profit. 

4. [1033B] Let no one deceive himself, as if he had “found” 
things, for not even a finder is permitted to profit. “If you see 
your brother’s ox and his sheep straying on the road, do not ig- 
nore them, but turn them around and take them back to your 
brother. But if your brother is not nearby, or you do not know 
him, gather them together, and they will be with you until your 
brother comes looking for them, and you will give them back. 
And do the same regarding his ass, the same with his garment, 
the same [1033C] with every lost item belonging to your 
brother—whatever he may have lost, and you find.”'! So says 
Deuteronomy. But in Exodus, even if someone finds what be- 
longs to his enemy, not just his brother, it says, “Turn and take 
them back to their owner’s house.”” But if it is not permitted to 
take advantage when someone is lazy and taking it easy and care- 
less of his own property, be he brother or enemy, how much 
more so if he is in straits, and fleeing from the enemy, and had to 
leave his possessions behind? 

5. [1037B] Other people deceive themselves that it is merely 
as replacements for their own lost possessions that they appro- 
priate others’ belongings that they find; since the Borades'® and 
Goths made war on them, so they may be Borades and Goths to- 
ward others. For that reason we sent our brother and fellow- 
elder [1037C] Euphrosynos to you, so that following the rule 
communicated herein he might both accept the right accusa- 
tions and banish the right people from the prayers. 


silver, and a bar of gold weighing fifty shekels, then I coveted them, and took 
them.” 

11. Deut 22.1-3. 

12. Exod 23.4. 

13. The historian Zosimus seems to be referring to the same people when he 
speaks of “Borani.” 
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6. [1040A] [Concerning those who detain by force prisoners 
from the barbarians.]'* We have been told that something in- 
credible has been going on in your region, which must be the 
work of unbelievers and ungodly people who do not even know 
the name of the Lord, because some of them have sunk so far 
into savagery and inhumanity as to detain forcibly some escaped 
prisoners. Send [1040B] some people out there, lest thunder- 
bolts come down and strike those who are doing such things. 

7. [1040C] [Concerning those who joined up with the bar- 
barians, and dared to wrong the members of their own people. ] 
As for those who joined up with the barbarians and came along 
with them as captives, forgetting that they were people of Pontus 
and Christians, and even sank so far into barbarity as to kill mem- 
bers of their own people by beating” or strangling, and to point 
out roads and houses to barbarians who did not know them: 
[1040D] these must be excluded even from the audience” until 
a general agreement regarding them occurs to the assembled 
saints, and before them, to the Holy Spirit.'” 

8. [1041D] [Concerning those who shamelessly broke into 
others’ houses during the barbarian invasion.] Those who shame- 
lessly broke into others’ houses, if they are convicted of the 
charge, are not even to be deemed worthy of the audience; but if 
they declare themselves and make restitution, they should pros- 
trate themselves among the penitents. 

g. [1044D] [Concerning those who have found, either in the 
open field or in their own houses, things left behind by the bar- 
barians.] Those who have found something left behind by the 
barbarians, either in the open field or in their own houses, 
should likewise prostrate themselves; but if they declare them- 


14. This opening phrase and those which open sections seven, eight, and nine 
look like additions to the text; J. Draseke, “Der kanonische Brief des Gregorios 
von Neocasarea.” Jahrbiicher fiir protestantische Theologie'7 (1881): 735-36, charac- 
terizes them as headings which stood in the margins of several of the codices. 

15. Le., with a club; or by crucifixion, though other forms of execution 
were known by the term €dAov. Peter Heather and John Matthews, The Goths in 
the Fourth Century (Liverpool: Liverpool University Press, 1991), 9, translate it 
“gibbet.” 

16. See canon 11 below, where this term is explained. 

17. This last is a fairly conventional reference to Acts 15.22, 28. 
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selves and make restitution, they are to be deemed worthy of the 
prayer. 

10. [1045C] But those who carry out the commandment'® 
must carry it out without any dishonorable gain, not asking for 
any reward or bounty or finder’s fee, whatever name they call 
these things. 

11.'° [1048A] The “weeping”®’ takes place outside the door 
of the worship space; there the sinner has to entreat the faithful 
who are entering to pray for him. The “audience”*' is inside the 
gate in the vestibule area, where one who has sinned has to 
stand until “the catechumens,” and then leave. “For when one 
has heard [1048B] the Scripture and the instruction,” it says, 
“let him be put out, and not deemed worthy of the prayer.” The 
“submission”” is when someone, after standing within the 
church door, leaves with the catechumens. “Standing with”? is 
when one stands along with the faithful, and does not leave with 
the catechumens. Finally comes “participation”™ in the Holy 
Communion. 


18. This appears to refer to those who are in charge of putting things right 
after the Goths’ departure, whether local leaders, an emissary like Euphrosynos, 
or those sent out in section 6 to set detained captives free. "Evto\y in this in- 
stance would refer to the rule laid down by Gregory. 

1g. This canon has long been recognized as an addition based on Basil of Cae- 
sarea, whose function was probably to elucidate the categories used by Gregory. 

20. In Greek, tpdoKA\avots, which suggests that the weeping is intended to 
communicate to the faithful the intensity with which the sinner wishes to enter 
the process of penitence. 

21. Greek, axpdaots. 22. Greek, bTémTWoLS. 

23. Greek, ototaots. 24. Greek, |Lé9eEts. 


TO THEOPOMPUS, ON THE IMPASSIBILITY 
AND PASSIBILITY OF GOD 


NE DAY, as I was about to come to the place where I usu- 
ally stayed, a certain man whose name was Theopompus 
asked me whether God was impassible. After a brief 
delay I answered him with some distaste, “How can we not say 
that God does not fall under passion, O Theopompus?” And 
when he took pains to follow my response with another ques- 
tion, I increased my pace to get away and arrive at the place 
where friends used to gather. And when I had sat down with 
those who happened to be there, extending my hand to them, I 
was on the point of asking them about what I had said the previ- 
ous day, when Theopompus arrived; coming right up to me he 
began to speak thus: “The uneducated and those unfamiliar with 
doctrine, O Gregory, should be eager to learn from teachers and 
those with wide experience. But because I have decided to oc- 
cupy myself intensely with this question which lies before us, I 
beg you to propose a remedy for these conflicting thoughts, 
which are constantly in my mind and leave me no rest. I beg you 
to help me by your clear and competent explanations relative to 
this question which is addressed to us.” 

2.' But when this petition was followed by deep silence, I re- 
sumed speaking as follows: “Our dear Theopompus has con- 
ferred a great and unusual favor on us by wishing to reopen that 
question which I think demands investigation and is of concern 
to everyone, ‘Whether God is impassible?’” To this question my 
immediate response was, “How could we all possibly not confess, 
O Theopompus, that God is impassible?” When this gave rise to 
a buzz of discussion among those present, I in turn asked 






1. The numbered text divisions correspond to the divisions in Johannes Bap- 
tista Pitra, Analecta sacra spicilegio Solesmensi (Paris: Ex publico Galliarum ty- 
pographeo, 1883), 4:103-20, 363-76. 
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Theopompus what he had thought about my reply. He answered 
thus: “If God is impassible by nature, it follows that he can never 
suffer even if he should wish to, because then his nature would 
be doing something that was contrary to his will.” To that I gave 
the following response. “Do not blaspheme, O Theopompus, 
nor bring God under a constraint of necessity by opposing the 
constraint of his nature to his will. If God cannot accomplish 
what he wills, then he is subject to a very great passion, because 
then we would be saying that his will was subject to the constraint 
of his nature. God forbid that this should be! That is the view of 
those people who have received just a small whiff of education 
and place God under the constraint of necessity. But truly, O 
Theopompus, we must never think that any powerful constraint 
of necessity ever hampers God from doing what he wills, because 
we must say that God is above everything whatsoever and is not 
subject to anything. Do you not know, dear friend, that God 
alone is free, superior to all things and having authority over all 
things, and is in no respect subject to the constraint of necessity? 
Therefore it is an effrontery to deprive God of authoritative free- 
dom of action.” 

3. In answer to these things Theopompus replied, “Let us ac- 
cept what you said, that God is free, for we do not dare deprive 
God of freedom. But your response does not solve my question, 
O skilled teacher Gregory. For I asked you whether God was im- 
passible. Now in your response you acknowledged that God is 
impassible. Then I came back to you with the question whether 
he is not prevented by his impassible nature from bearing 
human passions, since his nature is perfect and incorruptible. If 
God is not of his own accord prevented from undergoing pas- 
sion, because he always is what he is, given the impassibility of his 
nature, then I would like to reach a clear explanation of the mat- 
ter from your love of God and to learn accurately from your 
charity. For Iam unsure in my thinking whether the impassible 
God can undergo anything unbecoming to him—since as we 
said he is impassible. It has also occurred to me that, as some 
people thoughtfully point out, if God’s nature stands in the way 
of his will, the whole question would be pointless. But if God’s 
impassibility is not capable of human passions, why should I not 
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answer you forthrightly, saying that the nature of God is opposed 
to his will—just as I said before, as the impassible nature of God 
is more powerful than his will, even though he is God.” 

4. Then, since many of those who were present were waiting 
to see what I would respond to this question, I straightaway an- 
swered him then and there: “My dear Theopompus, a human 
being, whose nature consists of body and soul, cannot do every- 
thing that comes into his head, as we can easily see and under- 
stand—since the fashioning of his nature and the constitution of 
his body are bound by the ordinance of his Creator. On account 
of this constraint of necessity which is stronger than we are, the 
human will’s impetus towards action is far from being able to 
carry out unhindered all that it proposes, because each of the 
two? favors its own interests. Hence a human being is in all things 
inferior to its Maker. For whatever is subject to generation and 
corruption is prevented from being omnipotent. Now it is fitting 
for us to consider the divine nature, which is ineffable and inex- 
pressible, unlike any other thing whatsoever, subjected to no law, 
no necessity, no habit, no intractableness, no fear, no develop- 
ment and no sickness. By a power which overcomes everything 
and is overcome by nothing, it is able to do anything. But never, 
O Theopompus, may we think of God as coming in conflict with 
his own will because he submitted himself to passion even 
though God is by nature impassible. For we do not sever the will 
of the divinity from that most excellent essence which always is as 
it is, continuing essentially one and the same, in one form, one 
act of being, one immutable will; which takes its orders from it- 
self, and governs itself. It itself can do all things, from itself and 
in itself and through itself, so that nowhere is its will hindered by 
its impassible nature, which remains always what it is, from doing 
what it wills. For I have said that God is one, and it is precisely 
this same God who is not prevented by any constraint from 
doing what he wills, since its own essence does not consist of dif- 
ferent, mutually opposed, substances. We affirm that the nature 
and substance of human beings consists of dissimilar natures, 


2. Body and soul, according to Ryssel; nature and will, according to Martin; 
Brock inclines to the latter interpretation (personal communication). 
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namely, soul and body. And insofar as the will of the one does 
not agree with the will of the other, consequently those things 
which people wish to do are not always accomplished, because 
the nature of one part, going against the other part, hinders one 
from doing whatever he wills. But he who alone is infinite per- 
fection and beauty, who contains all things by his goodness, who 
has all things under him which either have existed or are, who is 
high above everything, since his understanding is incorrupt, a 
complete stranger to and exalted above every evil, as I said be- 
fore, that one alone is simple and uncomposite, is unmingled 
with evils thanks to the unity of its essence, with one good will, in- 
divisible, never provoked, perturbed, or undermined, not pene- 
trated, conquered or harnessed. It is exalted above all passions, 
and agrees in itself in everything which it plans to do, because it 
suffers no hindrance from its nature, since it is remote from all 
distress, nor does anything war or fight against it, or put up re- 
sistance to it. Thus he is free and his will has authority over all 
things, and by his all-surpassing power he can do all things. So 
do not think, dear friend, that the almighty power, which is ab- 
solutely never subjected to any passion, is hindered by anything 
from carrying out the expression of its will.” 

5. But Theopompus answered and said to me, “Even I was well 
aware, O teacher Gregory, that God enjoys the most efficacious 
will, full of freedom and power over all, and that no one should 
dispute about the things you have said. But what I am doubtful 
about is this, whether the nature of divinity, the being that is 
without passion, is not intrinsically impeded from suffering; but 
rather is opposed to any willingness on its part to endure suffer- 
ing, which is something alien and unbecoming to it, as has been 
more than adequately shown by your clear points on the matter. 
In fact, if anyone would resist these explanations, he would not 
only be found unlearned but also rash and a thorough villain, 
for it is fitting to ascribe to God dominion and power over all 
things. But because I prefer to choose good and reject evil’ I 


3. L. Abramowski, “Die Schrift Gregors des Lehrers ‘Ad Theopompum’ und 
Philoxenus von Mabbug.” Zeitschrift fiir Kirchengeschichte 89 (1978): 286, sees an 
allusion to Isa 7.15-16 here. 
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have wanted to investigate and examine whether God ever con- 
templated suffering human passions, because his impassible na- 
ture is always what it is.”* 

6. I, however, answered him: “O Theopompus, do you seri- 
ously intend to depart from the opinions of Isocrates and dis- 
tance yourself greatly from them, so that you may arrive at the 
healthy and true views which I have set forth to you with clear ar- 
guments? Listen, therefore, listen, O Theopompus, and consider 
clearly in your mind, as you give him credence in your heart to 
what I say to you: Passion would truly be passion if God proposed 
something of no benefit or fittingness to himself. But when the 
will of God is aroused to heal and remedy the evil thoughts of 
human beings, we cannot then call it a passion of God that this 
God, by his humility and extraordinary abasement, serves the 
human race. Since now the human heart has turned away from 
true worship and in the pride of living beings has honored matter 
more than God,° and from the growth of this has been without 
exception trapped in its lusts, so when God wanted to draw it 
back from them, those passions which occurred at his will for the 
common benefit are not considered passions for God. For his 
blessed and impassible nature manifested its impassibility pre- 
cisely in its passion. For whatever suffers is subject to passion 
when destructive passion prevails over it against the will of the 
one who suffers. But when someone voluntarily—being by nature 
impassible—is involved in the passions so as to defeat them, we 
do not say that he has been subjected to passion, even though he 
shared in passions by his own will. For we can see the way even 
doctors, when they want to cure those who are afflicted with grave 
illnesses, gladly take upon themselves hardships in their ministry 
to the sick, for they already look forward to the joy which will be 
theirs from the recovery. Choosing the good news of the cure of 


4. Ryssel, 77n., explains, “Theopompus would have it that it is impossible for 
the Godhead to suffer, since the substance of God, because of his impassibility— 
which proceeds from the omnipotence just mentioned—can still not experience 
any suffering; that is, on account of the very omnipotence of God espoused by 
Gregory, Theopompus contests the possibility of divine suffering, because this is 
as such excluded by his omnipotence.” 

5. Abramowski, 286, sees an allusion to Rom 1.23 ff. 
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the sick removes the doctor’s indignity and toil,° when he puts 
aside his authority temporarily and subordinates his will, being 
found in the form of a servant,’ while he serves the sick and ex- 
changes the honor of his profession for servitude. And this indig- 
nity we do not say is an indignity to the doctor, on account of the 
healing which follows from it, nor do we deny him the honor of 
his profession, when we see him voluntarily carrying out the duty 
of a servant. For when all those things have been carried out 
which medical art has convinced him should be done, then joy- 
fully he resumes his earlier dignity, and the healing of the sick is 
more preferable to him and gives him more joy than the honor of 
his profession in which he was standing. For the rest, he was in no 
way diminished during the brief time in which he debased him- 
self* and carried out the duty of service needed to heal the body. 
For he knew that, by means of the temporary indignity he would 
briefly incur, he would obtain healing for the sick, from which he 
would receive glory far in excess of the indignity. So how could we 
deny that he who alone is good’ and who is above all vainglory, 
untouched by indignity, impassible in passions, most excellent of 
all, in his impassibility reigned over the passions, when by his Pas- 
sion passion itself suffered? For the impassible one became the 
suffering of the passions, inflicting suffering on them by the fact 
that impassibility manifested itself as his impassibility in his Pas- 
sion. For what the passions do to those who are passible, that same 
thing he, the impassible one, did to the passions by his Passion, in 
that by his impassibility suffering occurred to the passions. There- 
fore since we say that the effectiveness of the passions was over- 
come by his participating in them, what else can we say that he 
is than the cause of suffering for the passions? For if a piece of 


6. Abramowski, 286, sees here a reminiscence of the play on “joy” and 
“shame” in Heb 12.2. 

7. Reminiscence of Phil 2.6-7, as Abramowski points out, 286, n. 52; it is 
also, she thinks, the only real point of contact with Origen in this work. The text 
she offers for comparison is Cels. 4.14. 

8. Abramowski, 286, finds the phrase “for a brief time” typically Johannine 
(cf. John 7.33, 12.35) and, in connection with Phil 2, “eine wichtige Hilfe zum 
Verstandnis dessen, was man im uneigentlichen Sinn Gregors Christologie nen- 
nen kann, was aber besser ¢heologia in ihrer irdischen Phase heiBen wirde.” 

g. Abramowski, 286, sees this as an allusion to Matt 19.17. I think it is so gen- 
eral a remark as not to need a source. 
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adamant struck with iron does not suffer by the impact, but on 
the contrary remains impassible as it was, to such an extent that 
the force of the impact returns upon the smiter, since adamant 
shows itself impassible by nature and does not yield to the impact 
of the passions, why should we not say that the impassible one be- 
came a cause of suffering for the passions? For when someone 
does not cringe at a blow and is not terrified by fear,’ how could 
we say that the passions are not made to suffer, even though he of 
his own will enters into relation with them? Or how would he not 
be impassible who received no harm from the passions in his own 
Passion? Or how would he not be immortal who, passing through 
death, was not held fast by death?!’ When God arrived at death, 
that was the death of death, since he was not held by it, and like- 
wise the impassibility of God was the cause of suffering of the pas- 
sions, when he entered into the passions. For if earthly things 
truly show their power and impassible nature when they are 
mixed with things which are their contraries, how much more 
ought we to understand that the Passion of God was the cause of 
suffering of the passions! Similarly iron, by striking adamant, 
meets its match and is itself damaged due to the hardness of the 
adamant on which it strikes. Likewise God, who is strong by his 
will and impassible in his essence, continued in his impassibility 
when he took upon himself the passions, even while he was tested 
by iron and fire, for the nature of Godhead is stronger than any- 
thing, even when it is in passions. For it was the true argument for 
God’s impassibility and immortality when, in the midst of the 
things which cause suffering, he himself appeared to be the cause 
of the sufferings, since the testing teaches us what really was 
being accomplished. For we would not have known the impassi- 
ble to be impassible if he had not participated in the passions 
and undergone the force of the passions. For impassibility ea- 
gerly rushed upon the passions like a passion, so that by his own 
Passion he might show himself to be the cause of suffering of 
the passions. For the passions were not entirely able to stand 
against the weight of the power of impassibility. Nor ought we to 


10. Compare Ignatius of Antioch, Polyc. 3.1: “Stand firm as an anvil when you 
are struck, for a great athlete can be beaten and win.” 
11. Abramowski, 277, sees an allusion to Acts 2.24 here. 
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be astonished, O learned Theopompus, that the impassibility of 
God thwarted the passions, since we see that the eyes, when we 
gaze intently and try to see in the rays of the sun, suffer passion 
from the rays. 

7. “What we are trying to say is this: God, who is above the pos- 
sibility of corruption and passion, above the possibility of death 
and injury, and who is, as we can say, insensible to any suffering, 
truly made the passions suffer, since the passions were not strong 
enough to withstand his impassibility. Thus he is truly impassible 
and surely the thwarter of death, since by his death he confirms 
his immortality and by his Passion demonstrates his impassibility. 
When the crown is bestowed on athletes and combatants com- 
peting in the contest, and when the prizes of victory are granted 
to those held worthy because of their triumph, it is not right to 
give these out before the athletes, tested in competition and 
struggle, have first of all merited the crown of victory.” It is like- 
wise with passibility and impassibility. Impassibility is not exalted 
over the passions unless it first shows its power through suffer- 
ing. Therefore passion does not, as many would have it, make for 
shame and weakness in God, for the surpassing nature of God 
has shown its unchangeableness by being tested by the passions. 
For he who was within the gates of death,'® and who thanks to his 
immortality as God vanquished death by his impassibility, can 
surely be hailed as God, since he is subjected to no authority, 
held captive by no power, he does not give way to corruption, is 
not shaken by pain, and not held fast by death." 

“This is the almighty God, this is true dominion, this is sover- 
eign authority, which when it encounters death suffers no injury 
from death. 

8. “But those who want to find fault with this supreme wisdom 
and this will, hidden in its majesty from everyone; who deny the 
surpassing power of that God by whose death impassibility was 
extended to all men; who mock! God’s arrival at death, and do 


12. Abramowski, 286, sees allusions to 1 Cor 9.24-26 and 2 Tim 4.7-8. 

13. Martin, in a note, refers here to Job 38.17. 
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23.35, in connection with the mocking of the crucified Jesus. 
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not understand that the surpassing brightness of his coming 
must be contemplated with the eye of their mind; and who there- 
fore suppose that this incomprehensible and inconceivable ar- 
rival of God at death, without corruption, is a foolish story— 
these are stuck in darkness in their erroneous understanding, 
destined to death and corruption. When a king or official enters 
a prison in order to deliver a sentence against the evildoers who 
were held there, to each according to his works, and puts up with 
the vile stenches and violent words there at the entrance of the 
prison, it would not be fitting to call the king himself one of the 
evildoers, seeing that he went of his own volition to the impris- 
oned malefactors. Thus must we think of God. For on account of 
his impassibility he has no part in mortality, and because of his 
immortality he can fearlessly tread death underfoot, and be- 
cause of the power of his Godhead, he is without suffering, im- 
pervious to death; and it is in name only that he participated in 
the visible resemblance of mortal beings. When therefore we 
hear that God suffered by his coming to death, we should realize 
that he did not take on any of the sufferings of death, but met 
death immortally and impassibly, by the power of his authority, 
and came back from death as God who can do everything. For 
the incomprehensible coming of God to death truly manifested 
the powerfulness of his divinity and the impassibility of his na- 
ture together.’® For what mortal was ever able to despise death? 
Or what human being could ever escape the strength of its 
power? But if this be impossible, as it is, then we must concede 
authority over death to God alone. Therefore, God enters the 
gates of death without knowing death.!” But those who are con- 
demned to death for breaking the commandment’ will have an 
everlasting abode with death. So on what basis do many mock 
God’s wise encounter with death as a humiliating imputation 
and a despicable shame, and dismiss those who so preach as 
childish and stupid?!* 


16. Sebastian Brock suggests reading hwytfor hwy (Paul de Lagarde, Analecta 
syriaca [Leipzig: G. B. Teubner, 1858], 53, 1. 19), yielding this sense. 
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g. “On account of the impassibility of God, who through 
death and shame appeared the victor, don’t suppose, O dear 
Theopompus of ours, that it was impossible for God to arrive at 
death and bear the marks of death without deception. For if the 
story of the wise people of old talks about an animal, which de- 
spite its weakness could overcome the nature of fire—for when it 
finds itself in an all-consuming blaze of fire and runs to and fro 
in its midst, it suffers no harm from the hot coals—why should 
we not call it superior to the all-consuming fire, because this ani- 
mal is not subject to the action of the flame and, on account of 
the great amount of coolness it possesses, cools the fury of the 
flame, suffering nothing from the action of the fire which de- 
stroys everything? If then the salamander, a mortal animal sub- 
ject to corruption, renders the burning quality of a flame inef- 
fectual because of its great amount of coolness, how should we 
deny that God, who is superior to death and corruption, pos- 
sessed impassibility when he encountered death? Likewise the 
animal, though subject to corruption, was able to bear the con- 
tact with the fire. If things contrary to each other, by their natu- 
ral power, can hold firm and not perish when they are involved 
with other harmful things, why should we be astonished that the 
Being who is superior to matter and impassible in every circum- 
stance, by being involved with death, showed the impassibility of 
his nature and was the thwarter of the passions and of death by 
his death? In this then consists the immutability of God’s impas- 
sibility. For how can that most blessed one be harmed by coming 
into this wicked world”’ who, insofar as it would be helpful to 
souls, shared in the visible appearance of mortal human be- 
ings,”' while nothing of the powerfulness of his divinity was left 
behind, but from eternity he is as he is. How could the most 
blessed one not remain always the same, since his own Being can 
suffer no harm nor his will be violated or be constrained by chas- 
tisement? How may that one, who is never diminished by any- 
thing we could think of, not be called impassible, always remain- 
ing what he is: through his own all-powerful will, he partakes of 
and distributes his own gifts, took on for a short time the form of 
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21. Once again, says Abramowski, 288, alluding to Phil 2.7. 


162 ST. GREGORY THAUMATURGUS 


mortal human beings” because, by his own most wise counsel, 
he worked whatever he wanted and by his powerful will accom- 
plished what he set out to do, maintaining his divine power, re- 
maining what he was, and suffering nothing in his sufferings, be- 
cause in his sufferings his impassible nature continued as it is. 
For if, by his will, the essence of that most blessed one is severed, 
he is not at all diminished, for his essence is the same, because 
his nature was manifesting the immutability of his divinity, while 
the beating, cutting, hurting and sickness were never able to 
harm God at all. For those things which are worsted by passions 
and changed by corruption we should name ‘passions’; but 
those things which happen by the surpassing wisdom of God and 
the economy of the admirable craftsmanship of God we must 
not speak of as passions of God, since it is known that not even 
one thing effected passions in him, on account of the impassibil- 
ity of his nature. No matter how often a sword passes through a 
flame of fire, it never severs it in two by its passage, even though 
body passes through body. If therefore the severing of bodies 
which are subject to corruption happens in an imperceptible 
way, because the substance of fire always remains the same and 
never sustains a severance because of its uninterrupted coher- 
ence, despite the slashing of the sword (for the subtlety of fire 
does not permit anything loose to persist in it, even when it is cut 
off by a sword, since its intensity binds it together on all sides, 
and despite the passage of the sword cutting it, the flame every- 
where adheres to itself, never being severed at all) —so if the cut- 
ting of a tangible body, namely fire, is past explanation and 
demonstration, how much more is it right to say concerning the 
most blessed being, which is remote from corruption, surpassing 
passible bodies, beings, and natures, beyond all concepts, that it 
remains always the same, even in its sufferings, especially since 
its impassible nature, when it is involved with the passions, is in 
no way confined by them. Since it is not touched by or subordi- 
nated to the passions, it thwarts them by its impassibility, in that 
by undergoing the trial of the sword it then altogether manifests 
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its power when it continues unharmed by it. For the purity of the 
Godhead, its foreknowledge, and its incomprehensible subtlety 
not only remain unsevered by the insignificant bodies which set 
upon it to pierce it through, because he is supreme and higher 
than all bodies; but we also affirm that those same bodies un- 
dergo severance of the will which would seek to sever the divin- 
ity, which is not severed thanks to the subtlety of its nature and 
purity of its knowledge. Rather it passes through all bodies and 
as it were makes cuts in them, because to sever all bodies is easy 
for God. 

10. “Since these things are so, therefore, it is right for us to 
conclude namely that the divinity has manifested its impassibility 
by means of its suffering, and, even if it involves itself in the pas- 
sions, it has manifested the wisdom of its power in every way. Do 
not suppose, dearest Theopompus, that the power of the most 
blessed one is unable to penetrate these bodies which inflict suf 
ferings. Similarly we see that the sun’s rays pass right through 
clear glass: light from the sun passes through, and bodies are in 
no way hindered from subtly passing through other bodies of a 
dissimilar nature. And if one kind of matter does not prevent the 
force of another kind of matter from passing through it, on ac- 
count of its subtlety, must we not concede that the substance of 
God, which is higher and stronger than everything, passes with- 
out hindrance through all other bodies which encounter it, 
thanks to its subtlety, so that not in any way does divinity suffer 
from the passions, since the nature of the most blessed and in- 
corruptible one is known to remain always in the same condi- 
tion. In that comparison which we drew with the rays of the sun, 
the light itself remains the same, in no way diminished, even if it 
bestows from its splendor on the needy. How much more the 
most blessed one, being higher than all things and God rich in 
mercy,”’ in bestowing his benefits on the needy, continues the 
same and loses nothing thereby. So the unsearchable and unex- 
plainable descent of God to human beings ought not, as some 
say in their silly fables, to be called “a passion of the impossible.” 
These surely did not stop to think that God is not at all search- 
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able nor can be restricted, neither by his nature, nor by any 
other being, from carrying out his will. We affirm that he alone is 
supreme and free who is not oppressed by the law of his own na- 
ture, who does not experience coercion through contradiction 
to his power, who is not held fast in the grip of his riches, who is 
not concerned for the majesty of his divinity and is not terrified 
by death. But if he feared the fire, if he were frightened by the 
sword, trembled at the abyss and refused to risk himself with wild 
animals, how could we call such a one God, who thus panicked 
in the face of the sufferings which cause harm to human beings? 
But if the most blessed and incorruptible God should come to 
the fire, not fearing the fire because he always continues the 
same, and should despise the greedy flames, since the fire is not 
always the same—for how can we say that fire, whose activity dies 
down, is itself always the same?—is not that God alone impassi- 
ble, despising the sword, scorning the fire, not fearing death? 
For he in his sufferings continues as he is, voluntarily taking 
human sufferings upon himself, and does not suffer the pains 
which arise from human passions. For God is the one who is un- 
harmed by every suffering, and it is his property always to remain 
the same. But the one who suffers harm from the passions, is 
overthrown by pains, is hindered by the force of necessity from 
carrying out good things, this one is not worthy of mention, even 
if he be called God. The one who indeed is not subject to death, 
who shows his impassibility by his suffering, let him come and do 
what it is fitting for God the helper* to do, and let what belongs 
to me be transformed, while he continues in his immutability, 
and let him be everything, though being outside everything. For 
this will is impassible which is not hindered by the chains of the 
force of necessity from coming to those human beings who 
yearn for a divine manner of life. 

“But that one who contemplates absolutely everything by the 
majesty of his divinity, and in his lofty blessedness chooses still- 
ness for himself; and who takes delight only in his own blessed 
state, disdaining everything else because of the excellence of the 
rule of stillness that he has chosen: must we not say that the race 
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of mortals is far superior to such a ‘blessed one,’”’ especially 
those who, for the sake of their cities and out of love for their 
friends, did not spare their own lives who by their own will 
proved superior to sufferings and, by their extraordinary forti- 
tude, did not think of their sufferings as sufferings? Of old, a 
man whose name was Theseus” chose death for himself, so that 
they might not become the slaves of the Lacedaemonians. 
Epaminondas also was immolated, lest the Athenians be made 
subjects. Lykiskos*’ allowed himself to be killed lest the Aetolians 
be led into captivity. Theodore cut his tongue out lest he betray 
his friends. Phison was crucified, lest he abuse the freedom of 
speech which he held; Anaxarchus was dismembered, lest by de- 
ceit he disturb Nicocreon; Diogoras was sent into exile by the 
Athenians; Socrates was immolated; Philoxenus was ordered to 
break rocks.** We ought not only to praise but even to wonder at 
Callimachus and at Cynegirus, for although his whole body was 
pitted with many arrows and one might describe him as a living 
corpse, he was a terror to his enemies and a helper and protec- 
tion to his fellow citizens.*? Chiron, not sparing himself, handed 
over his head to his enemies joyfully. How should we not also 
wonder at Ammonius” who, ignoring the pain of his wound, ran 
to his city to announce their victory over the enemies, and who 
when he had arrived at the city, while saying to all the assembled 
citizens, “Rejoice, we are victors,” died on the spot. But again Eu- 
rytas, while he lay sick in bed, hearing that war at that time 
against the Macedonians was growing more violent for his own 
people, carried away with love for his own people ordered his 
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servants only to bewail and bear him into the battle, where he 
could fall with his fellow citizens. But Aristodemus, declining war 
and fleeing to Sparta, is considered by everyone as low and abject.*! 

11. “So regard, dear friend, how great a contempt for death 
mortals have shown for the sake of their cities and friends, mani- 
festing excellence, wisdom and bravery. Sometimes, because of 
their solidarity with their friends they have scorned life, not 
mindful of their wives,” and for the sake of their cities they have 
unhesitatingly chosen the end of their lives. These, thanks to 
their unfettered free will and pursuit of virtue, decided joyfully 
not only to let themselves be sawn apart by tyrants but did not 
even shrink from being nailed with nails to the wood, purchas- 
ing the freedom to express their thoughts by their death. 

12. “But God, who does not need praise and is far superior to 
passions, came of his own volition to death, without fear or trem- 
bling disturbing him in the least. But if, since he is God, we con- 
sider as glorious the indignity that occurred to him in his Pas- 
sion, are we, out of our concern for his honor, withholding his 
assistance from humanity? But what shame could God sustain 
in his Passion, who in his immortality thwarted death by his 
death? But God did not experience the passion of embarrass- 
ment, so that he would be ashamed to suffer, since pride is always 
far from him. But what weakness, embarrassment or contempt 
could have affected God, since he entered death in order to cut 
off death from human beings? For he who covets vainglory and 
fears lest he lose it will never be willing to undergo the suffering 
of death. Far from God’s being afraid lest glory be taken from 
him and he lose it entirely, he would sooner have the passion of 
iron or fire than the suspicion of vainglory. For if God suffered 
from the desire for vainglory, this would be a passion of which he 
could not be cured. But if God does not crave glory, since he is 
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above all passions, then he, who is life and is superior to death, 
can enter death, inasmuch as he would not receive sufferings 
from death and would free mortals from death, because he him- 
self is God who remains always in his impassibility, even when he 
is in the midst of suffering. For when someone in his impassibil- 
ity both sustains passion and puts it far from himself, why should 
this one not hasten to come to death, so as to cut off death? For 
the life of those who fear that they will die in death is not life, but 
if Life is not subject to death, by his very death he challenges 
death to demonstrate that he is life. For look, we see in the case 
of light, when it is associated with darkness,™ that its rays do not 
participate in the latter nor become dim, even though they are 
poured out into darkness. For the admixture of darkness with 
light does not dim the light, but rather the light by its radiance il- 
lumines the darkness which, as something weaker, is swallowed 
up by something bigger, more excellent, and stronger than it. 
But with the departure of the light the darkness remains in its 
obscurity. It is also this way with God: when he voluntarily en- 
tered into death, he was not so contemptible as to flaunt his om- 
nipotence when it was struck by the obstinate resistance of the 
power of death, but he emptied himself of the dominion which 
he had over all things, while the nature of God remained, even 
in death, without corruption, and by the powerfulness of his im- 
passibility he subordinated the passions, in the manner of light 
when it is associated with darkness. For passions are then 
deemed truly strong when they remain what they are even when 
they are associated with their contraries. And this mingling ought 
not to be supposed to be in imagination or pretense, but truly 
carry the confirmation of the fusion, even though they are enti- 
ties opposed to one another which, by the powerfulness of their 
nature, can remain without corruption and without suffering, in 
the intermingling with other entities. For example the salaman- 
der, the animal which can despise the flame, and adamant when 
it is struck by iron (not in imagination and pretense, as we said) 
remain impassible.* Asbestos, too, remains whole if it takes fire 
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upon itself, suffering no harm from its association with fire. If we 
can observe entities involving matter suffering no change to 
their nature when they are associated with other entities which 
cause corruption, remaining quite whole and incorrupt, and los- 
ing nothing of their substance, why is it repugnant or difficult 
for us to speak of that incorruptible essence of God which also 
remains in the state of impassibility, even when it meets up with 
things which cause sufferings? 

13. “Do not suppose, my dear Theopompus, as by some it is 
craftily maintained, that the most blessed and incorrupt one is he 
who neither acts nor grants to another to act. For one who is like 
that labors under weakness. For what reason declares that in the 
case of him who does not manifest virtue, who does not give 
knowledge to human beings or instruct others in wisdom, who 
does not understand what is good, who does not provide for the 
healing of souls, who is unable to promote the good, we should 
describe such a one as blessed and beneficent? For what kind of 
blessed and immutable God can it be who is unwilling to cut out 
the growing root of evil thoughts or, by the abundant goodness 
innate in him, to take deadly impulses away from souls, as if by 
cauterizing? Rather, the incorruptible and blessed one is he who 
kills the passions, who makes people wise, implants divine knowl- 
edge, and manifests virtue. But we say that in God it would be a 
great passion not to care for human beings, to be unwilling to 
see good done, and to neglect the welfare of the human race. 
But he who drives out the corrupting passions at the very root 
from which they spring in the human mind, and takes pains to 
produce excellent human beings out of rejected ones, how will 
he not be called impassible, since he drives passions out of 
human beings and brings death to the passions? 

14. “You, therefore, O Theopompus, in your heart as in a 
court of law, give judgment as one who has closely followed the 
footprints of wisdom; regard, and with an unprejudiced mind 
and open understanding consider: when is it proper to under- 
stand that passion occurs in the incorrupt and most blessed one? 
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When he shows himself helpful, merciful, and sharing his grace? 
Or when he shows himself hard-hearted, harsh, and devoid of 
pardon or any compassion? But on the contrary, we recognize 
the impassible God especially as the one who is the author of 
good works and who makes foolish people wise.*° For there is no 
law by which we must call him ‘most blessed and incorrupt’ who 
takes no care at all of the human race. For if we recognize the 
wise and intelligent man only through the works which he ac- 
complishes by his skill, no one is called an expert craftsman until 
he has shown that he can take crude and unpromising materials 
and produce a work by the craft which he possesses. For a work 
of art, when it has taken shape, clearly indicates the silent thought 
of the artist. How much more clearly, therefore, ought we to un- 
derstand and call the most blessed one ‘most blessed,’ when the 
blessed nature which he has and always belongs to him has come 
into the light, when we see the deeds which really teach us about 
him. But those who take the view that the most blessed one 
spends all his time in his mansions, turns in on himself and looks 
at himself, despises all things alike, prefers leisure for himself 
rather than the care of all things, and is complacent in himself, 
and who regard as passions for him his zealous efforts on behalf 
of the human race—I do not know what to say of them. How can 
we properly call a being most blessed and incorruptible who 
gives human nature no evidence of himself? If then these things 
are so, give up the idea that this is the true nature of God, since 
you are still utterly ignorant of God, when you say that forever 
and from eternity he remains in stillness in his Being. For how 
can he whom you cannot know be most blessed and incorrupt- 
ible, or how can he be wise and generous with his gifts, who did 
not come into your experience? But I say this: is he the most 
blessed and the distributor of benefits who shows himself to be 
the helper of human beings and aider of those who are without 
hope?*’ For as we cannot in our mind understand the wicked- 
ness of evil people unless we first see their wicked deeds—for we 
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cannot accurately perceive the full implications of deeds hidden 
in someone’s mind unless they come into the light—so in simi- 
lar fashion we call the most blessed and incorruptible being 
‘most blessed’ when it does works appropriate to its blessedness, 
carefully uncovering the good works which are manifested by it. 
The sight of what is visible gives testimony to what is hidden. Fora 
wise and gracious man’s genuine disposition is not recognized 
until he joyfully presents the completion of actions which corre- 
spond to his virtue. But how can we speak to human beings of the 
noble disposition of the most blessed one if not a single opportu- 
nity to encounter the most blessed one has furnished us with 
what we should say? For the one who does not stir us by his good 
works or who does not draw us by repute, how can we attribute 
blessedness to him if the state of his blessedness and his abundant 
goodness in everything are altogether hidden from us? 

15. “But if you have this opinion about God, this is your affair, 
not God’s, since he is most blessed and generous in his gifts. You 
are quite far from recognizing them, because he has not shown 
you his incorruptible nature, higher than all things, since he is 
revelling in that luxurious ease which befits God, as you have in 
your view maintained: because this in your judgment properly 
befits God, that God is turned towards himself and wallows in 
himself, with the result that he does nothing and allows others to 
do nothing. For whoever is thus occupied is weak. Tell us, O wise 
one, what passion or what infirmity the most blessed and incor- 
ruptible God contracted by bringing assistance perceptible by 
human beings, especially to those who from ignorance are far re- 
moved from his goodness, are driven toward the abyss by the vio- 
lence of the chastisement of the passions, and are not able by 
their own efforts to attain virtue. But, if it is right at all to speak 
boldly but truly, the being is not blessed and incorruptible who 
does not call or try to draw to himself** those who have as it were 
fallen overboard from the ship and are drowning because they 
do not know his goodness, especially those who, caught in the 
ocean of the world, cannot attain to virtue and have become 
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alien from God. Therefore what kind of blessed God is it, lavish 
with gifts, outstanding by the generosity of his goodness, who has 
neither benevolence nor involvement nor liberality nor any of 
those deeds which befit virtue and which are aids from God who 
is generous in his assistance? 

16. “If therefore, you are seized by a vivid imagination and 
want to compose and depict for yourself a God who loves himself, 
wallowing amid his riches, enjoying his glory, and will not let 
himself be moved to assist anyone else, everyone being utterly re- 
jected and outcast, far removed from the assistance of the most 
blessed one, how great is the cruelty when they die in droves 
from ignorance of virtue! Even suppose this most blessed being, 
lavish with its gifts, is God, let us leave him for the moment and 
come to wise human beings to learn from them the teaching of 
true philosophy, because they have summoned those who have 
fallen and gone astray in this natural world, calling out to them 
with great urgency. If the philosophers had remained silent while 
droves of human beings were perishing, Critias would have died 
for the love of power, because he kept silent; Alcibiades would 
have died for the sake of lavish gift-giving, despite his speech. 
The Persians and Medes of Susa would have had a great advan- 
tage, being unarmed, as they came to Macedonia. Why therefore 
are you silent, O blessed one, while all these are perishing, when 
the wise, that they may help them, chose not to remain quiet? 
This is the essence of virtue, O blessed one, this is the fruit of phi- 
losophy, namely, that those alone ought to be described as blessed 
and munificent whose concern is directed not only toward car- 
ing for themselves but also toward their neighbors, especially 
those who are subjected to passions of the soul. Even Diogenes 
the Cynic himself,*® when he was one day upbraided by a young 
man from Attica in these words, ‘Why, since you praise the 
Lacedaemonians and belittle the Athenians, do you not go to live 
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vol. II, p. 462; Gaisford, vol. I, p. 324), who alone attributes it to Diogenes (and 
mentions Attic youth). Other variants in Plutarch, Mor 230F (attributed to Pau- 
sanias, son of Pleistonax) and Diogenes Laertius, II.70 (attributed to Aristippus). 
Gregory Thaumaturgus is thus the earliest witness to the attribution to Dio- 
genes.” 
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in Sparta?’ responded thus, ‘Doctors also usually go to the sick, 
not to the healthy.’ So human philosophy itself shows those who 
are yearning for excellence how to heal the illnesses of soul, and 
does not allow them to reject or despise even one passion of a sin- 
gle soul of a single human being, but instead they assiduously 
hasten and run to restore those who have fallen away from virtue 
in their way of life. Should we not say that God, who is the teacher 
of all philosophy and who is truly most blessed and munificent, 
of his own accord came here, where the hordes of passions have 
made their nest, to visit those who are taken captive by the pas- 
sions? Would we not indeed call it a passion of the soul, if some- 
one does nothing which befits a virtuous life? Look, even Hip- 
pocrates*” from Cos, writing to the Abderites, said that ‘the love 
of money is a sickness of the soul.’ He also added, “The habita- 
tion of human beings is poor because everywhere the love of 
money has penetrated like a winter wind, which no one can with- 
stand,’ and, ‘Would that all the physicians would gather together 
and come and heal the torment of the madness its evil inflicts, 
since they have called love of money blessed when it only makes 
them sick and torments them. I, too, believe that all the sick- 
nesses of the soul are rooted in the stubborn delusion which is 
created by the enticement and imagination of the thoughts. 
Only when the soul is cleansed of this by virtue can it recover.’ 
‘Would that it were possible to cut out the bitter root of the love 
of money,"' so that no trace of it remained; then you would rec- 
ognize that human beings, with their bodies and sick souls, were 
purified and cleansed.’ But since so much wickedness in the 
world besets the human race, the most blessed one can be called 
‘most blessed and munificent’ first when, by means of the impas- 
sibility of his nature, he is seen in the blessed state that is from 
himself, which is appropriate to God, with the gratitude for the 
gifts which are distributed by him to everyone. For Plato himself 
said, ‘Envy is beyond the limits of the divine being.’ 

17. “He came therefore, O happy one, Jesus came, who is king 


40. The Syriac has “Isocrates.” 
41. Abramowski, 289, sees an allusion to 1 Tim 6.10. 
42. Phaedrus 247a. Brock notes that the Syriac implies a variant horou for chorou. 
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over all things, that he might heal the difficult passions of 
human beings, being the most blessed and generous one. But 
yet he remained what he is, and the passions were destroyed by 
his impassibility, as darkness is destroyed by light. He came 
therefore, he came in haste,** to make people blessed and rich in 
good things, immortals instead of mortals, and has renewed and 
recreated them blessed forever. To him who is the glorious king 
be glory forever. Amen.” 


43. Abramowski would see this as reflecting the speuson in the Cod. Alex. of Ps 
39.14 LXX, and Cod. Sin. of Ps 69.2 LXX: “Make haste to help me!” 


TO PHILAGRIUS [EVAGRIUS],! 
ON CONSUBSTANTIALITY 


AM FULL OF WONDER [1101A’] and exceedingly amazed 
at the forthright way in which you raise such problems 
and such great inquiries by your precise questions, mak- 
ing it so that we are forced to speak and to undertake the hard 
work of demonstration, because you bring us questions which 
are both unavoidable and useful. Clearly there is every need, 
after your inquiries, for us to make clear responses. And right at 
this moment, the question you have proposed went like this and 
concerned this matter: in what way might the Father and Son 
and Holy Spirit have a nature (which one might properly call 
substance’ rather than nature)—would it be simple, or com- 
pound? For if simple, how does it allow of the number “three” of 
those just named? For what is simple is single in form and with- 
out number. [1101B] But what is in the category of numbers 
must be divisible, even if it is not numerable;* but what is divided 
is liable to passion, for division is a passion. So if the nature of 
the Most Great’ is simple, the attribution of names is superflu- 
ous; but if the attribution of names is true, and one must rely on 
the names, suddenly the “single in form” and “simple” goes by 
the boards. So what kind of nature belongs to it? 

(2)° That is what you asked us. The doctrine of the truth will 








1. On the original name of the addressee, see the Introduction (47)-(52). 

2. These are references to PG 46, where our text is printed among the letters 
of Gregory of Nyssa. 

3. For a thorough (though perhaps not conclusive) discussion of this term in 
the Fathers, see Christopher Stead, Divine Substance (Oxford: Oxford University 
Press, 1977). 

4. The point seems to be that what is in the category of number may not in 
fact be numbered, e.g., singularity. 

5. Tod Kpetttovos, as God is often termed in the other works attributed to 
Gregory. 

6. This paragraph is not translated by Michel van Esbroeck, “Sur quatre traités 
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furnish the demonstrations of these things with exactitude, not 
by irrationally proposing the fantasy of an unprovable faith, 
from the difficulty of providing a proof; nor by trying to hide the 
unsoundness of its conviction with the testimonies of ancient 
myths; but, with discernment based on exact investigation and 
straight thinking, by setting forth the confirmation of the propo- 
sition until it is clear. 

(3) [1101C] So come, let the doctrine commence our initia- 
tion here, and let it say how the divine ought to be conceived, 
whether simple, or threefold. For thus the triplicity of the names 
forces us to speak and likewise to believe. Some, contented with 
these things, have contrived unsound and totally outdated teach- 
ings, [1104A] thinking that the substance undergoes a passion of 
division corresponding to the application of the names. Granted, 
as you Say, that they uphold the teaching of their hypothesis 
without a sound basis; but let us turn our own mind to the right 
conception of what is known. First we shall put forward what 
God is, and then in this way we shall come with exactitude to the 
demonstrations. 

(4) Itis an entirely simple and undivided substance, since it is 
what is simple and bodiless by nature. But perhaps the doctrine 
of the difference of names tells against me, abolishing the single- 
ness of form of the Most Great by the number “three.” So on ac- 
count of the singleness of form must we abandon the confession 
of Father, Son, and [1104B] Holy Spirit? Heaven forbid! For the 
attribution of names will not damage the undivided unity of the 
Greatest. Objects of intelligence,’ though they bear countless 
names (since they are called by lots of different names in differ- 
ent nations), are yet beyond all designation, since nothing is a 
proper name® of intelligibles and incorporeals. For how might 


attribuées a Grégoire, et leur contexte marcellien (CPG 3222, 1781 et 1787),” 
in Studien zu Gregor von Nyssa und der christlichen Spdtantike, ed. Hubertus R. 
Drobner and Christopher Klock (Leiden: E. J. Brill, 1990), 3-15; van Es- 
broeck’s French translation based on his own collation of twelve MSS begins on 
page 8. He does not have a note to the considerable difference in text at this 
point. 

7. Td vont&@ in contrast to sense-objects. 

8. This distinction between what we call something and its propername comes 
into play in Justin, 2 Apol 4(5).6-5(6).4, where the point is made that the one 
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these things be designated properly, which are neither subject to 
our vision, nor capable of being caught by human senses at all? 
But let our soul be taken as the humblest member of the intelli- 
gibles, for the exact understanding of the All. 

(5) [1104C] For soul is designated by a feminine name, but 
has nothing to do with female nature, since it is neither male nor 
female in essence. And likewise word, brought forth by it, has a 
masculine name but it too, as we say, is totally distinct from mas- 
culo-feminine bodiliness. But if the least of the intelligibles, soul 
and word, do not have a proper name, how shall we say that the 
first intelligibles, beyond all the intelligibles, are called by 
proper names? But the nomenclature is useful, necessary for 
leading us to an understanding of the intelligibles. But some, ob- 
tusely thinking that the substance is divided right along with the 
epithets, think entirely [1105A] unworthy things of the divine 
with their notions. 

(6) But as a consequence we know, as people who have the 
truth, that the divine and indivisible substance of God is undi- 
vided and single in form; but for the usefulness of our souls’ sal- 
vation it seems both to be divided in designations and to submit 
to the force of division, as we said. For just as the soul, which is a 
kind of intelligible, gives birth to a multitude of infinite thoughts 
but is not thereby divided by the passion of thought, nor does 
the soul get a multitude of thoughts poorer by having had them, 
but becomes richer rather than poorer; and just as the uttered 
word is [1105B] likewise common to us all, since it is undivided 
on the one hand from the soul which has declared it, yet nothing 
less is hereby furnished to the souls of the hearers (since it is 
gained by the latter without being separated from the former, 
working unification rather than division between their souls and 
ours); thus it is I think that the Son is never divided from the Fa- 
ther, nor the Holy Spirit again from the latter, similarly to the 
idea in the mind. 

(7) For as no division or cleft is conceived of between mind and 


who gives a name must be senior to what is named; thus even “God” is not God’s 
real name, but an opinion which naturally arises in the human heart. 
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idea and soul, so neither is cleft or division conceived of between 
the Holy Spirit and the Savior and the Father; [1105C] since, as 
we said before, the nature of intelligibles is indivisible, so is that 
of divine things. Or again, just as the relation between sun and 
ray is not such that division is found, because it is impassible and 
bodiless, simple and undivided; but the ray is joined to the sun 
while on its side the sun, like a kind of eye,’ pours out a river of 
rays onto the universe, making as it were floods of light for us, 
and making an ocean for the cosmos generally; in just such a way 
a kind of “rays” of the Father have been sent upon us, the re- 
splendent Jesus and the Holy Spirit. For as the rays of light are 
naturally related to each other without division, neither sepa- 
rated from the light nor cut off from each other, and transmit 
the grace of the light even unto us [1105D]—in the same man- 
ner too, our Savior and the Holy Spirit, the twofold ray of the Fa- 
ther, ministers even unto us the light of the truth and also is 
united to the Father. 

(8) But also just as from a certain spring of waters which un- 
grudgingly wells forth water like nectar, it happens that an abun- 
dant stream and unchanneled flood is carved into rivers which 
may be two as regards their stream, but have a single flow from 
[1108A] the beginning, from one eye of the well. Though it is 
double in its flowing due to the forms of the channeled rivers, 
yet there is no damage to its substance from the division, for 
while the stream is divided by the arrangement of the rivers, yet 
it possesses one and the same quality of the fluid: even if each of 
the aforesaid rivers should seem to be defined for a long way, 
and to be very remote from the spring, at least it has its begin- 
ning united to its origin" for the continuity of the spring. In very 
much the same way also, therefore, the God of all good things, 
the Lord of the truth and the Father of the Savior, the first cause 
of life and the tree of immortality, the spring of life unending, 
though he sent us as intelligible grace a certain double flow of 
the Son and the Holy Spirit, did not himself suffer anything as if 


9. In some ancient theories of vision, the eye reached out to objects of vision 
with a stream of light. 
10. Literally, “mother.” 
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damaged in substance, for he did not undergo diminution 
[1108B] owing to their coming to us. And they both extend all 
the way to us and have remained no less undivided from the Fa- 
ther. For as we said from the start, the nature of the Greatest 
Ones is indivisible. 

(g) It would have been possible to find much, O most rev- 
erend sir, even more than what has been said, in rigorous 
demonstration of the complete necessity of the union of Father, 
Son, and Holy Spirit, as one must needs accept it. But since it is 
easy for you and your companions to figure out much from little, 
for this reason I have thought it right to bring the discussion con- 
cerning this question to a close here. 


TO TATIAN, ON THE SOUL 


yJOU HAVE DIRECTED ME, [1137A] O worthy Tatian, to 
send you the discourse on the soul, set forth with effec- 
tive proofs, and you have asked me to do this without 
using the testimonies of Scripture, although that is, for those 
who wish to think piously, true teaching which is more convinc- 
ing than any human reasoning. For you say that you do not seek 
this for your own benefit, already having been taught to depend 
upon the holy Scriptures and traditions and not to confuse your 
mind with the twists and turns of human arguments. [You seek 
it] to refute the opinion of the heterodox, who are unwilling to 
believe the Scriptures, and use their expertise to try to upset 
[1137B] those who are unused to such arguments. Therefore I 
readily accede to your request, not pretending to be inexperi- 
enced in constructing such discourses, but glad that you have 
such a high opinion of me. You know enough to publish those 
things which you deem well said, but to keep confidential and re- 
frain from repeating those things which fall short of what they 
ought to be. Either way, you show your favor and friendship to- 
wards me. Knowing that, I have with every confidence set eagerly 
to the work of exposition. I shall use a certain order and se- 
quence as I present the argument, of the sort that experts use 
with people who wish to study something scientifically. 

(2) First of all, I shall lay out the criterion [1140A] by which it 
is the soul’s nature to be comprehended, then the grounds on 
which it is shown to exist; then whether it is substantial or is an 
accident. Following on these, whether it is a body or incorporeal, 
then whether it is simple or composite, then in turn whether it is 
mortal or immortal, and finally, whether it is endowed with rea- 
son or not. 

(3) These are the matters which usually come up in the doc- 
trine on the soul, since they are the most important and can de- 
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fine it by its properties. As proofs to establish the soundness of 
my conclusions I shall appeal to the common notions on which it 
is natural to rely as evidence for the facts in question. For the 
sake of brevity and ease of use, I shall use only the arguments 
which relate to the necessity of the issue, in this case [1140B] syl- 
logisms, so that when the ideas are clear and easily admitted they 
may produce in us a kind of readiness to stand up to our oppo- 
nents. So we shall begin our discourse at that point. 


By what criterion the soul can be comprehended. 


1. All existing things are either recognized by the power of 
sense or comprehended by the power of mind. What falls in the 
range of the power of sense properly appeals to sense for proof, 
for, as soon as we encounter it, it generates in us the phantasm of 
the object. What is grasped by the power of mind, on the other 
hand, is recognized not from itself but from its operations. So 
since the soul is unknown from itself, it will properly be known 
from all that it has done. [1140C] 


Whether the soul exists. 


2. Since our body is moved, it is moved either from without or 
from within. That it is not moved from without is manifest from 
the fact that it is not being moved by pushing or by pulling, like 
things which lack soul. And again, though it is moved from within, 
it is not moved by nature, like fire. For the latter never stops mov- 
ing as long as the fire is alight, while when a body has become 
dead it ceases to move, though it is still a body. So if it is not moved 
from without, like things which lack soul, and not by nature like 
fire, it clearly is moved by the soul which gives it life as well. So if 
the soul is shown to be what gives life to our body, [1140D] it will 
patently follow that the soul is known by its operations. 


Whether the soul is a substance. 


3. That the soul is a substance is shown in this way: first note 
that the definition of substance can fittingly be applied to it [i-e., 
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the soul]. Here it is: “substance” is being identical with itself 
and one in number, which can support contraries alternately. 
But it is obvious that the soul itself, while it does not change its 
own nature, supports contraries alternately, for righteousness 
and wickedness, fortitude and cowardice, selfcontrol and wan- 
tonness can all be found in it, though they are contrary to each 
other. So if the property of substance is to be able to support con- 
traries alternately, it is shown that, since the soul also fits under 
this definition, [1141A] then the soul is a substance. Then also, 
since the body is a substance, the soul must also be a substance, 
for it could not be that what receives life is a substance but what 
gives life is not. Otherwise what does not exist could also be said 
to be the cause of what does; or again, one would have to be mad 
enough to say that that which has its origin in something and 
cannot exist without it causes the being of that in which it exists. 


Whether the soul is incorporeal. 


4. That the soul is in our body was shown above; now we need 
to ask how it is in the body. On the one hand, if it lies alongside 
the body like a pebble next to another pebble, the soul will itself 
be a body, but the body will not be entirely [1141B] ensouled, 
for it will touch only on one side. But if they were mixed together 
or thoroughly blended, the soul would be multifarious and not 
simple, inconsistent with the proper definition of the soul. For 
what is multifarious can be both divided and taken apart, and 
what can come apart is composite. What is composite, however, 
is three-dimensional. When body is added to body, it increases in 
mass, but when the soul is in the body, it does not increase its 
mass, but rather makes it live. So the soul will not be a body, but 
incorporeal. 

(2) Another argument: if the soul is a body, it is moved from 
without or from within. But it is not moved from without, for it is 
neither pushed nor pulled, like soulless things. Neither is it 
moved from within, like ensouled things, for it would be ridicu- 
lous to speak of “a soul’s soul.” Therefore it will not be a body; so 
it is corporeal. [1141C] 

(3) Another: if the soul is a body, it has sensory qualities, and 
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is nourished. But it is not nourished. And if it is nourished, it is 
nourished not in a corporeal way like the body, but incorpore- 
ally, for it grows in reason. Nor does it have sensory qualities, for 
justice is not seen, nor fortitude, nor any of such things—yet 
these are the qualities of the soul. Therefore it is not a body; so it 
is incorporeal. 

(4) Another: since all corporeal substance is divisible into en- 
souled and soulless, let those who say that the soul is a body de- 
clare whether the soul must be said to be soulless [1141D] or en- 
souled. 

(5) Another: if every body has color and quantity and shape, 
but none of these is to be seen in the soul, then the soul is nota 
body.! 


Whether the soul is simple or composite. 


5. Now it is shown whether the soul is simple, which would be 
strong proof of its incorporeality. For if it is not a body, and every 
composite is a body, but what is compounded is compounded of 
parts, then it would be multifarious. But since it is incorporeal, it 
is simple; whence it is uncomposite and without parts. 


Whether our soul is immortal. 


6. [think that being immortal must follow upon being simple. 
[1144A] Here is why: nothing that exists is perishable of itself, 
since it would not then have come into being in the first place. 
The things that perish are destroyed by their contraries. There- 
fore everything which is perishable comes apart, and what can 
come apart is composite; what is composite is multifarious; but it 
is clear that what is compounded of parts is compounded of dif- 
ferent parts. What is different is not the same. Therefore the 
soul, since it is simple and not compounded of different parts, 
and is uncomposite and cannot come apart, for that very reason 
is imperishable and immortal. 


1. These last three arguments are not found in the version of the treatise 
which is preserved in PG 91.357 under the name of Maximus. 
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(2) Another argument: everything which is moved by some- 
thing else, since it does not have living power from itself but from 
what moves it, lasts as long as it is under the sway of the power act- 
ing [1144B] within it. But when the active power ceases, that 
which takes its movement from it also ceases. But since the soul is 
selfmoved, it never ceases to be. A consequence of being self- 
moved is eternal movement; what always moves, never rests; what 
never rests, never comes to an end; what never comes to an end, 
never perishes; what does not perish is immortal. So if the soul is 
selfmoved, as has been proved above, it will be imperishable and 
immortal, according to the foregoing syllogism. 

(3) Another: everything which does not perish from its own 
badness is imperishable. Evil is opposite to good, which is why it 
causes it to perish. For nothing else is [1144C] bad for the body 
but suffering, disease, and death; just as its goods are beauty, life, 
health and vigor. Now if the soul does not perish from its own 
badness—what is bad for the soul being cowardice, wantonness, 
envy and the like, but all these things do not deprive it of life and 
movement—then it must be immortal. 


Whether the soul is reasonable. 


7. There are many ways to show that our soul is reasonable. 
First, from the fact that it has discovered the arts which are help- 
ful to life; for one would not say that the arts just came into 
being, as it were by chance, nor will he show them to be useless 
or unprofitable for life. [1144D] Now if the arts contribute to 
what is helpful to life, and the helpful is worthy of praise, and 
what is worthy of praise is devised by reason, and these are the 
discovery of soul—then our soul must be reasonable. 

(2) Another argument: our soul is shown to be reasonable 
from the fact that our senses are not capable of comprehending 
facts. For we cannot arrive at the knowledge of existing things by 
sensory contact, if we want not to be misled? concerning them. 
When things are the same size and color but are different in 
kind, our sense power is too weak to distinguish between them, 


2. Reading dtatéo@at with the version printed in PG 91.360C1. 
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since it lacks reason. Now if our senses, as long as they are with- 
out reason, impart to us a false image of existing things, [1145A] 
we need to think whether we have truly comprehended things or 
not; and if they are comprehended, it is a different power, one 
superior to the senses, which attains to these things. But if they 
are not comprehended, we will not be able to tell what we see? 
from what is. But it is clear that things are comprehended, from 
the fact that we use each of them appropriately for our benefit, 
and again fashion them into what we want. Therefore if it has 
been shown that we comprehend existing things, but the senses, 
since they lack reason, reach misleading conclusions, we will 
have a mind which distinguishes all things by reason, and recog- 
nizes existing things for what they are. But mind is the reason- 
able part of soul; therefore the soul is reasonable. 

(3) [1145B] Another: we never do anything without envisag- 
ing it beforehand, and this is nothing other than the soul’s 
proper quality; for the knowledge of existing things does not 
come to it from without, but it itself paints reality as it were with 
its own notions. Therefore, when it has sketched the action 
ahead of time in itself, it then moves thus to action. The soul’s 
proper quality, however, is none other than to do everything by 
reason, for in this it differs from the senses. So it has been shown 
that the soul is reasonable. 


3. Taking 8ewpotpeva here in its general sense, not in the sense of noetic con- 
templation, since that involves comprehension. 


GLOSSARY ON EZEKIEL 


"ar, E UNDERSTAND that “the human being” [1.10'] is the ra- 
tional; “the lion,” the irascible; “the young cow,” the pas- 
sionately desiring; “the eagle,” the conscience over the 
others,’ which Paul calls “spirit of the human being.”* The one 
seated is the Father; the wind [1.4], the Holy Spirit; the cloud, the 
Son.* “Out of the north” means from the introductory, leading to 
the greater things; “brightness,” on account of being illuminated;? 
“fire,” because of the instruction; the “flashing with fire,” since 
from the gaps come the chastisements. The purified part of the 
soul is called “electrum,” which must mean that “the likeness of 
the human being” [1.5] is presupposed. But every rational nature 
is “winged” [1.6-—7] with spiritual wings.® But they are bound 
closely together with each other by what is common and through 
likemindedness. The “human hand underneath” [1.8] is so-called 








1. LXX reference. 

2. The first few lines of the Glossary match a passage from the very end of Ori- 
gen’s first Homily on Ezekiel, where Jerome translates, “Quae est tripartitio ani- 
mae? Per hominem rationale ejus indicatur, per leonem iracundia, per vitulum 
concupiscentia . .. ut per aquilam spiritum praesidentem animae significet. Spiri- 
tum autem hominis dico quae in eo est” (PG 13.681B). To this passage of 
Jerome’s translation there exists a corresponding passage in Greek from a catena, 
and it is not unreasonable to suppose that it represents the Greek of the homily. 

3. 1 Cor g.11. Origen speaks of this “spirit of the human being” in his Comm. 
in Mt. 13.2 (PG 13.1093B), where he distinguishes it from the Spirit of God, and 
likewise in his comment on Ps 30.6 (PG 12.1300B), where he points out that 
Scripture uses “pneuma” in three senses, for mind (5t@vo.a), soul, and the 
ouvetdos which is joined to the soul. 

4. The only parallel I have found to this trinitarian interpretation is in 
Jerome, Comm. in Ezek. 1.1 (PL 25.20AB), where he cites the view of some un- 
specified commentators: “Qui autem in contrariam partem sentiunt, hoc est, 
bonam, spiritum auferentem, sive extollentem, Spiritum sanctum intelligunt, 
qui auferat ab hominibus vitia atque peccata, sive jacentes attolat ad sublimia, fa- 
ciatque recedere ab Aquilone vento frigidissimo . .. Nubem quoque magnam ad 
personam Christi referunt.” 

5. Possibly a reference to baptism? 

6. The winged soul: Plato, Phaedrus 246C. 
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on account of good order, but the “firmament” [1.22] on account 
of what is solid; the “rainbow” [1.4 Hebrew and 30.24], on ac- 
count of the peace and covenant [given] us by God.’ “Sapphire” 
[1.26] means the ineffable things; “crystal” [1.22], the clean and 
undeceitful.* Their feet are “straight” [1.7] on account of what is 
fixed and stable. “Fire in the midst” was “concentrated” [1.13], 
not loose and running away. But “brightness” [1.4, 13] is so-called 
on account of the end of the refreshment.’ But the footprint of 
the feet Symmachus says belongs to a calf because it tills the 
ground, but Aquila says it is round'’ on account of the beauty of 
their shapes. But the form of the wheels, as Symmachus says, is hy- 
acinth.!! But it is bent back, like the likeness of the Bezek," as if 
hard-toothed, not having the whole of the light, but like the form 
of the Bezek, that is, of the lightning-flash. If on the one hand he 
should complete the form of the human being, he rules other 
men; but if not, he undergoes the contrary. The lion has some- 
thing, haughtiness, energy, so that we might enjoy him well. The 
young cow, so that we might suitably desire strongly. Isaiah says, 
“You' will hallow him in a burning fire.” “From the loins, and up- 
wards, electrum” [1.27] is said, for what are above do not need 
chastisement. “From the loins down, fire” [1.27] signifies the 
deeds of generation, but these need chastisement. The Spirit first 
exalts what is clean; then those who have not been cleansed from 
this, the fire cleanses." “Brightness” [is] a good end. For such are 
the chastisements. A Demiurge has one rule:"* to make the under- 


7. Textual comment on the rainbow in Origen’s Hexapla (PG 16.2399). 
Jerome, Comm. in Ezek. 1.1 (PL 25.31C), connects the Ezekiel passage with the 
end of the Flood. 

8. The cleanness of crystal is mentioned by Jerome, Comm. in Ezek. 1.1 (PL 
25.20B). 

g. This term was often used for spiritual perfection or eternal bliss. 

10. 1.7, Aquila. 

11. 1.16, Symmachus. 

12. On this hapax legomenon in the Hebrew, which has been transliterated into 
the Greek, see Josua Blau, “Zum Hebrdaisch der Ubersetzer des AT,” Vetus Testa- 
mentum 6 (1956): 97-99. According to Origen’s Hexapla (PG 16.2406), 
Theodotion transliterated the word in his version. 

13. Sic; LXX has the third person here. 

14. Isa 10.17. 15. Cf. 1 Cor 9.15. 

16. Gpos. 
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lying matter as he wishes and as is allowed to his skill. As God is 
good and wise, so also is a demiurge, but not like us, since he is 
simple and uncomposite, while we, existing as composite beings, 
are not thus. “Wisdom was justified by her children,”" calling the 
wise her children. And again the Savior himself spoke to them in 
the verse, “The sons of this age are wiser than the sons of light, in 
their generation,” calling “sons of light” those enlightened by 
gnosis.'? And “we are by nature children of wrath”” says not what is 
according to nature, but that those who sin become truly responsi- 
ble for wrath. And concerning Judas it was written that he was “son 
of perdition,”*' but it calls him son of perdition because he did the 
works of perdition. Isaiah went about three years naked and un- 
shod.” Moses, they say, after he heard the oracles of God, never 
touched a woman again, nor begot a child.” “The abomination of 
desolation which stood in the holy place,”** they say, because the 
temple which is in Jerusalem will be built later on, when the An- 
tichrist will have been believed by the Jews to be the Christ, and 
will have been enthroned, and will appear to be the king of the 
whole world. It will come at the desolation of the world, for he is 
the abomination of desolation. The three children who were in 
Babylon and in the furnace are said to be children of Hezekiah,” 
and Ezekiel to have been earlier the servant of Jeremiah.” 


17. Luke 7.35. 

18. Luke 16.8. 

1g. The reader should remember that “gnosis” had a perfectly good positive 
meaning, especially with writers like Clement of Alexandria. 

20. Eph 2.3. 

21. John 17.12. 

22. The Martyrdom of Isaiah 2.10-11 speaks of a two-year period in which Isa- 
iah and others went to the mountains, lived on herbs, and wore sackcloth; see 
The Old Testament Pseudepigrapha, ed. James H. Charlesworth (Garden City: Dou- 
bleday, 1985), 2.158. 

23. This is a widely known legend. See Louis Ginzberg, The Legends of the Jews 
(Philadelphia: Jewish Publication Society of America, various dates), 2:316, 
4:419, n. 122, and the literature there cited, including Philo, Life of Moses 2.3.2. 

24. Matt 24.15. 

25. See Ginzberg, Legends 6:368, and two patristic passages commenting on 
Isa 39.7: Origen, Comm. in Mt. 15.5 (PG 13.1264C-65A) and Jerome, Comm. in 
Is. 39.7 (PL 24.399B). 

26. S. Fisch, Ezekiel (London: Soncino Press, 1950), x, says, “. . . according to 
Targum Yerushalmi quoted by Kimchi on i.3, Buzi his father was identical with 
Jeremiah.” 


LETTER OF ORIGEN TO GREGORY 


“How and to whom the investigations of philosophy are helpful for the 
interpretation of the sacred Scriptures, with scriptural testimony. ” 


REETINGS IN GOD, my most devoted and venerable son 
Gregory, from Origen. 

(2) As you know, the pursuit of understanding, since 
it calls for asceticism, can involve exertion, which leads as much 
as possible (if I may put it that way) toward the goal of that for 
which a person wishes to train. Thus your pursuit can have made 
you an expert Roman lawyer and a Greek philosopher of those 
schools which are deemed significant. But I would wish you to 
employ the full power of your pursuit ultimately for Christianity; 
therefore as a means I would beseech you to extract from the 
philosophy of the Greeks all those general lessons and instruc- 
tions which can serve Christianity, and whatever from geometry 
and astronomy will be useful for interpreting the holy Scrip- 
tures. Thus, what the children of the philosophers say about 
geometry and music, grammar, rhetoric, and astronomy, as hand- 
maids to philosophy, we also may say concerning philosophy it- 
self in relation to Christianity. 

2. And precisely this point is hinted at by the passage in Exo- 
dus written from the person of God, when the children of Israel 
are told to ask their neighbors and acquaintances for gold and 
silver vessels and for clothing, so that having despoiled the Egyp- 
tians they might find material to fashion from what they ac- 
quired for the worship of God.! For from the goods of which they 
despoiled the Egyptians, the children of Israel fashioned the 
contents of the Holy of Holies, the Ark with the covering, and 
the Cherubim, and the mercy-seat and the golden jar in which 








1. Exod 11.2. 
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was put the manna, the bread of angels. These were probably 
made from the finest gold of the Egyptians; from the next best to 
that were made the lampstand of solid gold by the inner veil, and 
the lamps on it, and the golden table on which the shewbread 
rested, and between the two the golden incense-pot. If there 
were gold of third and fourth quality, from it was made the sa- 
cred vessels. And other things were made of the silver of Egypt, 
for when they dwelt in Egypt the children of Israel gained this 
from their stay there, to make good use of such precious mate- 
rial for the worship of God. From the clothing of the Egyptians 
would have come what needed the work of embroiderers, as 
Scripture calls them, since the embroiderers stitch together one 
kind of fabric to another with the wisdom of God, so that there 
might be the veils and the hangings without and within. 

3. And what should I fashion with this untimely digression, on 
how the things they got from the Egyptians were so useful to the 
children of Israel, on what the Egyptians were unable to make 
proper use of, but the Hebrews through the wisdom of God 
could employ for pious purposes? Holy Scripture knew that 
some would take the descent into Egypt from their own land by 
the children of Israel badly; indicating in mysterious fashion that 
dwelling among the Egyptians, that is, the lessons of the world, 
would be bad for some, after they had been brought up on the 
law of God and the Israelite service to him. Hadad the Edomite 
did not fashion idols,’ as long as he stayed in the land of Israel, 
since he did not eat the food of the Egyptians; but when he left 
Solomon the wise and went down to Egypt, he left the wisdom of 
God and became a member of Pharaoh’s family, marrying his sis- 
ter-in-law and having a child who was raised among the children 
of Pharaoh. Therefore, even if he went back up to the land of Is- 
rael he went back to divide the people of God, and to make them 
say to the golden calf, “These are your gods, O Israel, who 
brought you out of the land of Egypt.” So I, having learned by ex- 
perience, would say to you that it is a rare person who takes what 
is useful from Egypt and when he has left there makes things for 
the worship of God; Hadad the Edomite has many brethren. 


2. 1 Kings 11.14-22. 
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They are the people who after “living Greek” produce heretical 
ideas, and as it were fashion golden calves in Bethel, which 
means “house of God.” It also seems to me that in this way the 
Logos is mysteriously indicating that they have installed their 
own fabrications for the holy Scriptures in which the Word of 
God lives and which are figuratively “Bethel.” The Logos says 
that the other statue was installed at Dan, and the boundaries of 
Dan are the outermost, close to the boundaries of the Gentiles, 
as is clear from what was written in the book of Joshua.‘ So too 
some of the fabrications constructed by those I have termed 
“brothers of Hadad” are close to the boundaries of the Gentiles. 

4. You therefore, my true son, devote yourself first and fore- 
most to reading the holy Scriptures; but devote yourself. For 
when we read holy things we need much attentiveness, lest we 
say or think something hasty about them. And when you are de- 
voting yourself to reading the sacred texts with faith and an atti- 
tude pleasing to God, knock on its closed doors, and it will be 
opened to you? by the gatekeeper of whom Jesus spoke: “The 
gatekeeper opens to him.”® And when you devote yourself to the 
divine reading, uprightly and with a faith fixed firmly on God 
seek the meaning of the divine words which is hidden from most 
people. Do not stop at knocking and seeking, for the most neces- 
sary element is praying to understand the divine words. Calling 
us to this, the Savior not only said, “Knock and it will be opened 
to you,” and, “Seek and you shall find,” but also, “Ask, and it will 
be given to you.”’ These have been ventured from my paternal 
love toward you. Whether what I have dared seems good or not, 
God knows and his Christ and the One who shares the spirit of 
God and the spirit of Christ. Would that you may share it, and al- 
ways increase your participation, so that you may say not only, 
“We have become sharers of Christ,”*® but also, “We have become 
sharers of God.” 


3. Gen 28.17-19. 

4. Josh 19.40-48 talks of the land allotted to Dan, but does not mention its 
remoteness; that is reflected in the frequent biblical phrase for the whole land of 
Israel, “from Dan to Beersheba,” Judg 20.1, etc. 

5. Matt 7.7. 6. John 10.3. 

7. Matt 7.7. 8. Heb 3.14. 
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:eft: unica in perferendo cruciatuani- 
equitate aclenitate. Si ofculo proda- 
coarguit quidem, fed non percutit : fi 
ito corripiatur, ita exprobrat, uttamen 
uatur: {izelo inflammatus Malchi au- 
i gladio precideris, indigne feret , eam- 
- loco fuo reftituet: fi quis *° findone 
ctus profugiat,eum conteget: fiignem 
omiticum adverfus eos, a quibus abdu- 
r, popofceris , haudquaquam profun- 
: filatronem ob fcelus in crucem fubla- 
1 acceperit, cum pro fua benignitate in 
difumintroducet. Benigni denique 
ifti benigna omnia fint, * itidemque 
ifti pafliones: quibus quidnam tandem 
d majusac pra(tantius daremus, fi,cum 
s mortem ipiam noltre falutis caufa 
ulerit, nos contrane leves quidem of- 
as & injurias equalibus noftris remit- 
us? Quin hac quoque mecum cogita- 
) atque etiamnum cogito,(quamrecte, 
videte) de quibus etiam ipfis apud vos 
: differui. Hi domos habent, nos hofpi- 
: hitempla, nos Deum: idque prater- 
quod viva viventis Dei templa fumus, 
mz viva, holocau(ta ratione predita, 
ficia perfecta, Dii denique, Trinitatis 
ate beneficio. Hi populos habent, nos 
los: hi temeritatcem & audaciam, nos 
n:hi minas,nos orationes:hi quod per- 
unt, nos quod ferimus : hi aurum & ar- 
um,nosrepurgatam doctrinam. Feci- 
bi ** duplices & triplices contignatio- 
(agnofce Scriptura verba) domum 
atilem, feneftris diftinétam : at hec 
dum fide mea fublimiora funt, nec coe - 
dquostendo. At mihigrex exiguus ? 
n precipitia non fertur, At angulta i- 
ula? fed que lupis non pateat, fed 
nem non admittat,nec a furibus, é 
transcendatur. Necdubitoquin 
que latiorem aliquando vifurus 

tosenimexhis , quinuncin lupo 
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